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Preface
        

        

This volume has been written with the object of elucidating the Journal of the Rev. Thomas Williams, Wesleyan Methodist missionary in Fiji from 1840 to 1853. As Sir Basil Thomson has said, he is "the principal authority upon the state of Society among the Fijians when Europeans first came upon them." Thomas Williams's book 
Fiji and the Fijians published in 1858 is well known especially to anthropologists. It is chiefly, but not exclusively, in the interests of anthropological science that I have decided to edit his Journal, the trustees of the Mitchell Library in Sydney having given their consent.

        
In the course of my investigations in Australia, Fiji and England I have come upon large and important collections of original documents which, so far as I am aware, have never been used by any author to compile a history of the Fijians in the period of their transition from the old order to the new. These collections supply a wealth of detail for the study of the Fijians incomparably greater, and, with certain reservations clearly indicated in my book, more reliable than can be derived from any other sources. I have tried to use the evidence in a purely scientific way with one object and one only—to tell what seems to me the truth about the Fijians and their customs, the war between the Heathens and the Christians and the work of the missionaries who resided in Fiji from 1835 to 1856. These are the three subjects expounded by Thomas Williams in his Journal.

        


        
While engaged in working up the material for my book, which has necessitated many investigations on sea and land in the Fijian Archipelago in addition to my studies in Sydney, London, Europe and the island of Rotumah, I have been assisted by dozens of influential and well-informed people. Within the limits of a preface it is possible to mention only a few to whom I feel deeply indebted.

        
Of those who have helped me in 
Fiji I desire to express my gratitude to His Excellency Sir Eyre Hutson, K.C.M.G., Governor of Fiji and High Commissioner for the Western Pacific; the Hon. A. W. Seymour, Acting-Governor of Fiji in 1929; Commander R. H. De Salis, D.S.O., H.M.S. 
Veronica; Captain J. Mullins, F.R.G.S., H.M.C.S. 
Pioneer; the Hon. Isaac McOwan, Secretary for Native Affairs; Mr H. H. Vaskess, Acting-Secretary to the High Commissioner in 1928; Ratu Dave Tonganivalu, I.S.O., of Mbau; and Mr J. A. Savou of the Colonial Secretary's Department. In 
Rotumah to the Administrator, Dr W. K. Carew, and Father Griffon of Sumi. In 
England to Rear-Admiral Henry Percy Douglas, C.B., Hydrographer to the Admiralty, Commander Jackson, Superintendent of the Chart Room, and the Curator, Mr McKenzie; Mr F. D. Walker, Secretary to the Wesleyan Methodist Missionary Society, Bishopsgate, London; Mr E. Heawood, M.A., Secretary of the Royal Geographical Society; Mr William Gordon Perrin, O.B.E., and Mr Smith of the Admiralty Library; Mr F. P. Sprent, M.A., and Mr R. S. W. Flower, M.A., of the British Museum; Mr C. T. Flower, M.A., F.S.A., Secretary of the Record Office; Dr J. C. Lyth of York; and Mr H. Carlton of Horncastle. In the Mitchell Library in 
Sydney, where I have been at work on original manuscripts for the past three years, I have been treated with unfailing kindness by the trustees; Mr W. H. Ifould, O.B.E., Principal Librarian; Mr Hugh Wright, Mitchell Librarian; and members of the 

staff. I desire also to tender my thanks to the Right Hon. Stanley Melbourne Bruce, P.C., and Mr J. G. McLaren, C.M.G., B.A., for services which have helped me in my travels abroad in search of information.

        
Four names I have reserved for the conclusion of my preface: Dr F. C. Wieder of Leiden, Holland, editor of the 
Monumenta Cartographica, who helped me very effectually toward the solution of the most puzzling problem of my investigations, by telling me where the map of the Pacific carried by Tasman on his great voyage of discovery might be found, and by giving me a photographic copy of the map of Tasman's voyage which he intends to publish in the fourth volume of the 
Monumenta Cartographica; Mr Leonard C. Wharton of the British Museum, who translated for me from the Russian the portion of Bellinsgauzen's Journal dealing with the discovery of Ono-i-lau; Mr Lionel Lindsay of Sydney, who made the etching of his grandfather Thomas Williams for the frontispiece to the Journal; Mr Arthur Leopold Armstrong, Acting-Secretary for Native Affairs in Fiji in 1929, who has explained the difficult Fijian words and passages used by Thomas Williams in his Journal.

        
I sincerely hope that the many kind friends whose services have not been acknowledged, will not think that I am unmindful or ungrateful. I am not. My indebtedness is, I am well aware, very much wider and deeper than I have been able to express in this preface.

        

          

            G. C. H.
          

          
            
Dora Creek,

 N.S.W.
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Chapter I


mitchellian manuscripts

        

One of the most entertaining, instructive and widely-read writers on the manners, customs, institutions and beliefs of the Fijians is Sir Basil Thomson. He had a gift for literary expression, and a first-hand knowledge of the people. Except for a few short intervals he was in Fiji for ten years, first as Stipendiary Magistrate, then Commissioner of the Native Land Court and finally as acting-head of the Native Department. He could claim, therefore, to write with authority about the natives of Fiji, and his claim is strengthened by the fact that he was sincerely attached to them: sympathy is one of the golden keys that unbar the gate of truth. But he had his prejudices too, and one of the strongest of them was against the Missionary Society and most of the people who were officially connected with it. It was not a wholly unreasonable prejudice; but it frequently mastered him, and betrayed him into charges and denunciations that cannot possibly be sustained in the light of evidence that is now available. The major portion of one important manuscript which he thought was lost has been found. It is in the Mitchell Library in Sydney; and in the knowledge of its contents all Sir Basil's fulminations against Mr George Stringer Rowe are sound and fury signifying nothing but error. But besides that there is a mass of correspondence official and private written by men who lived in Fiji quite as long as he did, and, what is very important, at a much earlier period when the natives were but slightly influenced by European 

civilization. These men loved the natives quite as sincerely as Basil Thomson did, and they strove quite as earnestly in their own way for what they regarded as the welfare of the native race. Of all this evidence Sir Basil, I am persuaded, knew little when he made his attacks on the missionaries, the Missionary Society and Mr George Stringer Rowe. That was unfortunate, for though it must be read critically, it is, in the general estimate, the most complete evidence available for a study of the manners, customs and beliefs of the natives of Fiji in the thirties and forties of last century. One of these men, none other than the missionary Thomas Williams whose Journal is now being published for the first time, wrote a book—the first volume of 
Fiji and the Fijians issued in 1858—in which he gave an account of his researches. That book Basil Thomson had read, and what he thought of it we shall see directly; but David Cargill, William Cross, Thomas Jaggar, John Hunt, James Calvert, Richard Burdsall Lyth had all written at length on the same subjects, and they were at work in Fiji before the arrival of Thomas Williams in July 1840. Of the others who came later David Hazlewood, John Watsford, John Malvern and William Moore deserve careful consideration. These men were not visitors, they were residents in Fiji for periods ranging between five and fifteen years. All of them were powerfully swayed by religious prepossessions, and in reading their accounts allowance must always be made for that. But most of them lived long enough among the people to correct some at least of their first erroneous impressions, and after all reservations have been made, it is they who furnish us with the most authoritative and complete accounts of the Fijians before the old order changed, yielding place to the new which constant contact with European civilization rendered inevitable. Sir Basil Thomson pays a sincere and well-deserved compliment to Thomas Williams, recognizing in 

him the best authority for the life and customs of the Fijians of his time; but I am yet to be convinced that Sir Basil had any knowledge of the journals, reports and letters both private and official of Thomas Williams's predecessors, or the correspondence that issued from the Missionary Society in Bishopsgate Street, London, chiefly from the pen of the judicious and judicial John Beecham. Had he examined this evidence, or even reviewed it in the most cursory manner it is scarcely possible, that notwithstanding his anti-missionary bias, he could have proceeded to such fierce and unwarranted denunciations as those which immediately follow upon his unstinted praise of Thomas Williams. Unworthy motives are attributed to the Missionary Society, and Rowe, the editor of the manuscript of Thomas Williams, is assailed in the language of bitter contempt. These strictures must not be allowed to pass unchallenged.

        
At the beginning of Chapter IV, page 
56 of the 1908 edition of 
The Fijians: a Study of the decay of native custom Sir Basil

1 says:


The principal authority upon the state of society among the Fijians when Europeans first came into contact with them is the Rev. Thomas Williams, a man possessing intelligence and observation and the instinct of anthropological research, without the training necessary for systematic inquiries. Belonging to the prespeculation period he described what he found, and not what he wished to find, and in this respect he is a valuable witness; but like other missionaries he used a loose terminology in describing Fijian society, making the word 
tribe serve any group of men from a family to a state. His manuscript fell upon evil days. His scientific instinct of accuracy and detail was ludicrously out of keeping with the spirit of missionary publications of those days in which any customs that did not suit the English middle class notions of propriety were either passed over as heathen wickedness too deplorable for description, or set forth (with a rich commentary of invective) in an obvious spirit of exaggeration to show the subscribers at home how perilous were the lives of the missionaries, and how worthy the labourer of his hire. In his simple love of truth Mr Williams had forgotten to point the usual moral, and when Mr Calvert brought home his manuscript in 1856 

the Missionary Society decided that it must be edited with vigilance. À Bowdler was found in the person of a Mr George Stringer Rowe, otherwise unknown to fame,

2 who rewrote most of what was supplied to him, he apparently having no special knowledge of the subject. "But here," says this maiden-modest Editor whenever the outspoken Williams dares to touch upon the marriage laws "even at the risk of making the picture incomplete there may not be given a faithful representation."

The manuscript has long disappeared, and now we can never know exactly what was Williams and what was Rowe. In respect of its scientific accuracy, it may be questioned whether it did not find in Rowe a worse fate than the scented garden met at the hands of Lady Burton.



        
In this last sentence Sir Basil betrays a fault not infrequently met with in his books—a tendency to formulate conclusions on inconclusive evidence. If, as he says, Mr Williams's manuscript was lost, on what grounds could he make a comparison of the editorial indiscretions of Mr Rowe and those of Lady Burton? It reads like a rhetorical flourish merely to heighten the literary effect. But so far as the reputation of Mr Rowe is concerned the consequences have been serious.

        
The whole extract is an example of Sir Basil's trenchant writing at its best and worst: it contains a penetrating and discriminating appreciation of the work of Thomas Williams, and an uncharitable and utterly baseless charge against the painstaking and capable editor of Williams's manuscript, Mr George Stringer Rowe.

        
The manuscript of 
Fiji and the Fijians is not lost; the major portion of it is in the Mitchell Library at Sydney, and it contains nearly everything that Thomas Williams sent to London for publication on delicate, indelicate, horrible, revolting and unsavoury subjects. It not only enables us, so far as it goes, to know exactly what was Williams and what was Rowe, but it also furnishes proof that all the important reservations acknowledged in the 

book were made by Thomas Williams himself in his manuscript. As to the marriage laws of the Fijians to which Sir Basil specially refers Mr Rowe omitted nothing of any importance to anthropologists or any other scientific students from the manuscript sent home by Williams.

2

        
It is true that Mr Rowe did rewrite much (not "most") of what was supplied to him; but for reasons quite different from those given by Sir Basil. Notwithstanding his gift for observation and his rugged power of artistic expression Williams had no systematic training in literary technique: there are grave defects in his spelling, punctuation, grammar, use of words and construction of sentences; some of his figures of speech are strained to a degree that excites humour. There is not wanting a wild picturesque quality in some of his descriptions, and, where appropriate, a rugged grandeur too. He can describe men and things with force and precision, as he frequently does in his Journal. He is richly endowed by nature in this as in other ways; but his training at school in composition was obviously imperfect. This is one of the reasons why Mr George Stringer Rowe had to edit the manuscript "with vigilance."

        
There was another. In order to give a complete view of his subject Williams felt obliged to write some account of the history and geology of the Fijian Archipelago. He knew very little of either; and in both subjects the manuscript abounds in errors which Mr Rowe had to delete or correct. Already in the middle of last century scientists were at work on the geology of the Pacific islands, and some of their published opinions were at variance with the teaching of the Old Testament. Williams makes sport of these 

unscriptural theories in so far as they refer to Fiji. He quotes the opinions of native chiefs resident in the archipelago to discredit the experts, and concludes by affirming that he sees no reason for believing that Fiji in 1850 was different from what the subsiding waters of the biblical flood had left it! None of these trivialities appear in the printed book; corrections were freely made, whole passages scored out and the text thereby much improved—thanks to the good sense and knowledge of Mr George Stringer Rowe.

        
Mr Rowe has been held up to opprobrium for a quarter of a century by scientific writers and some of their readers for his supposed concessions to prudery, and his disservice to Science. The Mitchell Library is fortunate in the possession of a document which can furnish proof not only that he was innocent of these charges; but also that instead of compromising the value of the manuscript in any way he rendered valuable and necessary assistance to the author by placing before the world an improved original treatise in an attractive literary form. A hundred passages might be quoted to show that Mr Rowe did his work well, and that he deserved praise instead of condemnation for his painstaking and discriminating efforts.

        
But although Sir Basil made an unfortunate mistake in abusing Mr Rowe for a crime which he did not commit he was right in assuming that Williams did prepare a more candid account of some of the manners and customs of the Fijians than appeared in 
Fiji and the Fijians. That also is in the Mitchell Library in Sydney under the title—The Journal of the Rev. Thomas Williams, which this volume is intended to introduce to the reader. It consists of two folios containing about 250,000 words. The most important subjects elucidated in the text are—the manners, customs and beliefs of the natives; the war between Heathenism and Christianity as it was waged in Mr Williams's last circuit at 

Mbua Bay, and the romance as well as the gruesome realities of a missionary's life in Fiji in the middle of last century. No useful purpose can be served by printing some of the most formal entries; but nothing shall be omitted which throws light on any of these three subjects, and no concessions shall be made to over-sensitive or prudish minds. In the interests of anthropological and historical students, and in justice to the missionaries who worked in Fiji at this critical and dangerous period the whole truth, so far as it is revealed in this Journal, shall be printed. Thomas Williams lived and worked among the Fijians at Lakemba, Somosomo and Mbua Bay from July 1840 to July 1853, The pressure of European public opinion had made the natives conscious of the enormity of some of their practices long before he left Fiji, but had not yet effected any great change in their habits at Somosomo and Mbua Bay. His opportunities for original investigation were not quite as good as those of William Cross, David Cargill, John Hunt or Dr Lyth, but they were good enough to enable him to learn from experience what the old life really was. With the instinct of a born anthropologist he set to work to give an accurate account of what he saw.

        
But the character of his work must not be misunderstood. He was not a trained anthropologist, he was simply an observer, an eye-witness. His business was to supply the material on which trained anthropologists could work at a later time; and for this kind of investigation he had rich natural endowment. As though by instinct he seizes upon the most illuminating characteristics of objects, persons and events; and his anxiety to attain to accuracy of detail may be tested by referring to his descriptions in the Journal of the damaged musket; the ceremony of welcome to the Mbau chiefs on their arrival at Somosomo; the native procedure on the occasion of the death of the great chief Tuithakau and 

the portrait of Lewenilovo of Bouma. Thomas Williams was essentially an observer: "My observant colleague who is always all-eye and all-ear"—that is how Dr Lyth described him when they were working together at Somosomo. The fact should be carefully noted.

        
This was precisely the type of man needed in Fiji at the time when the old order was passing, and from this the Journal derives its greatest value. His volume on 
Fiji and the Fijians has won for him the distinction that Sir Basil Thomson has placed on record; but it is a worked-up treatise. The Journal is a record of what he saw at or near the time of writing. It is more original than the book, and on some subjects provides a greater wealth of detail. It is also more candid. Some of the horrors and unsavoury practices of which he was an eye-witness were in his own judgment unsuitable for publication in the middle of last century; but they are recorded here in the Journal. The method which he generally adopted was to jot down in a day-book the events of the day, and then after the lapse of a week, a month or even longer to use the information in writing up his Journal. This had one advantage: it gave him an opportunity of concentrating on the more important subjects, and elaborating them after minute examination. On some days there are no entries at all; on others two or three lines; but here and there the discussion of a single subject extends over half a dozen pages or more. These are the passages that interest him—and the reader too. They have a living interest that could not be imparted to a worked-up treatise based upon information collected over a period of thirteen years. In the latter so much thought was given to classification and logical arrangement that the living interest had to be sacrificed to some extent. In the Journal the descriptions are given while the author is in the presence of his subject, or at least while the impressions are vividly upon him. They 

are his experiences instinct with life and thought. Thus the Journal bears some resemblance to a moving picture in which the scenes pass across the screen in chronological order.

        
There is much in the Journal that will shock people of refined or tender feeling; some scenes described that cleansouled people will abhor; but that is not sufficient reason for depriving anthropologists or historical students of a single fact that is likely to be of service in their search after truth. Those who cannot bear to read or think about the horrors have a remedy: they can pass over them rapidly or skip them altogether. But in doing so let them not forget that they are unable to endure the mere thought of horrors which these early missionaries and their wives—many of them cultivated and refined people—had to live face to face with, month after month and year after year.

        
Here, indeed, is the second reason why nothing of importance in the Journal should be suppressed.

        
In the passage which I have already quoted from Sir Basil there appear to be two irreconcilable statements. He says that in the missionary publications of those days "any customs that did not suit the English middle class notions of propriety were either passed over as heathen wickedness too deplorable for description, or set forth (with a rich commentary of invective) in an obvious spirit of exaggeration to show the subscribers at home how perilous were the lives of the missionaries and how worthy the labourer of his hire." I have pondered carefully over these words, and have to confess that they are beyond my comprehension. In one breath Sir Basil says that improper customs were passed over; in the next that they were exaggerated from unworthy motives! It is not easy to deal with such statements, but I must do my best. I have already pointed out how very much mistaken Sir Basil was in his denunciations of Mr Rowe for his supposed omissions and alterations of Williams's 
manu-

script. It is now my duty to point out that of all these early missionaries in Fiji from 1835 to 1856 Methodist and Roman Catholic alike I know of one only who exaggerated from motives of personal glory, and none at all who did so from a desire to prove that he was worthy of his hire. If the Missionary Society so misused the information as to exaggerate with that intent they were much to blame; but I have no reason for believing that they did.

        
It is true that in their correspondence the missionaries did paint a picture of the Fijians darker than can be justified by a study of the evidence. But that is easily explained on quite different grounds. It was natural, almost inevitable, that men coming from a civilized country should be most deeply impressed—especially at first—with the enormities practised by the natives. They were not alone in that. All the British and American naval commanders were affected in the same way. The description of Fijian characteristics given by Charles Wilkes in his 
Narrative of the United States Exploring Expedition is darker than that given by any of the missionaries who were there in 1840 with the possible exception of Thomas Jaggar. But apart from that the missionaries certainly did exaggerate the wickedness of some of the more innocent customs and practices of the Fijians; not, however, from any sordid motive, but because they were betrayed into intolerance by their own strict conceptions of morality and religion, and did not realize the far-reaching effects of their iconoclasm.

        
When I reflect on the dangers through which these early missionaries passed, the laborious lives they lived, the sufferings they endured, the services which they rendered in so many ways apart from religion, chiefly educational and medical; and when I remember that they and their families lived through it all on £120 to £150 a year, and even suffered a reduction in that after 1844, I cannot help feeling that the 

criticisms which Sir Basil has here introduced are beneath the dignity of the situation. In making their appeals for support the Missionary Society would, of course, mention the dangers to which their missionaries were exposed; but the basis of their appeal was quite different. Strange as it may seem to some of us now these men and the people who supported them by their subscriptions believed that the souls of all who knew not Christ and his Gospel were eternally damned, and that the only effective way of saving them, rescuing them from their barbarous customs and leading them along the ways of civilization was by means of the Gospel and their plan of salvation. These obsessions were common to Roman Catholics and Protestants alike, and they were the basis of their appeals for assistance. "Lord, save poor Feejee"—that was the prayer of the missionaries, the Missionary Society, and supporters of missions. That the missionaries were living in the midst of perils, and were worthy of their hire was too well known to need any elaboration. It may be that when Sir Basil was in Fiji he met some missionaries who were or were not worthy of their hire. I do not know. But in this book we are dealing with men of a different stamp: men who lived and worked under their great Taskmaster's eye, and knew no rest for their souls except when they were engaged on what they conceived to be His service. In his Journal for August 1850

4 Dr Lyth makes an entry which is well worth quoting in this context, for it lifts the whole subject to its proper level in a few lines. "I rose at daylight," he says, "and so lost the sweet hour of the morning star; and the consequence was a worldly and dissipated state of mind. I went through my accustomed duties; but not with that sanctifying sense of the presence of God which I sometimes carry about with me." The longer the reader ponders these words the more likely is he to catch 

something of the true spirit of the missionaries who worked in Fiji from 1835 to 1856.

        
Many people who criticize missions and missionaries nowadays generalize about them without any due discrimination of time, place or persons. I have found this even in Fiji. The missionaries who lived and worked there in the old cannibal days are judged by the same standards as those who came after the triumph of Christianity and the establishment of British sovereignty. That is very unfair. There is only one way of judging the early missionaries justly, and that is in relation to the prevailing beliefs of their own age, and the circumstances under which they had to carry on their work. In other words it is necessary to make use of what is called the 
historic sense in appraising the merits and demerits of their work.

        
For those who have not been trained to use this historic sense there is another way which will lead them towards just judgment. In the Mitchell Library, the British Museum, the Record Office in London or any other important library it is possible to consult the opinions of the more responsible and reliable men and women who visited Fiji about the middle of last century, and knew something of the missionaries and their work. Among these I would recommend the captains of British men-of-war—Drinkwater Bethune, H. Worth of the 
Calypso, J. E. Erskine, Sir Everard Home and Sir Mangles Denham. They were all men of wide experience, accustomed to write under a sense of responsibility, and every one of them expresses admiration for the conduct and work of the missionaries in Fiji. Even Sir Edward Belcher who had a quarrel with two of them has no hesitation in recommending their work to the favourable consideration of the native chiefs. If the reader should suspect these commanders of patriotic bias let him turn to the 
Narrative of Captain Wilkes, U.S.N., or the published 
Journal of 

Mrs Wallis, wife of Captain Wallis of the 
Zotoff, an American trader in bêche-de-mer. He will find in their accounts even more glowing appreciations than those furnished by British naval officers. Captain Wilkes spent four months in Fiji, and Mrs Wallis five years. Both of them knew the missionaries well. Against the weight of all this evidence supplied by men who knew the missionaries and the conditions under which they lived and worked, the judgment of later critics who fail to make use of their historic sense cannot and should not prevail.

        
As for my own impressions and convictions the reader will find them recorded at intervals in the pages of this volume. It will suffice to say here that I have read enough and seen enough in my travels across and among the islands of the archipelago to know that where these men struggled on hopefully I should have faltered and failed, not only for want of courage, but also from lack of the inspiring faith by which they were sustained. Criticisms of their narrow-mindedness and iconoclastic methods in dealing with the institutions and religious convictions of the natives will occupy a large part of this volume; but let not the reader be misled into any erroneous assumption that I am wanting in appreciation for much of the work done by these early missionaries, and more especially for the sterling qualities of their characters. I know how easy it is to criticize a hundred years after the event, and how hard it must have been to find and keep to the true way in the dust and smoke of battle against ruthless, horrid customs; nor have I forgotten Portia's admonition that it is easier to teach twenty what were good to be done than be one of the twenty to follow mine own teaching—especially in tropical, cannibal Fiji. At the conclusion of my researches I take my leave of these early missionaries with a feeling of profound respect for the courage, tenacity, faith and single-minded devotion they 

displayed in the performance of a task which they believed to be the highest open to human achievement. "To convert souls to God is the noblest work in which men can be employed on earth."

5 So wrote Dr Lyth in his Scrap-book in 1843; so he and every one of his brethren in their hearts believed.

        
Three-quarters of a century have passed since those words were written, and there has been a deal of thinking on anthropological, psychological and religious subjects. Some of us may still believe that the most important work on which men can be engaged is the salvation and development of a human soul; but it is likely that our opinions as to the manner in which this is to be achieved will differ widely from those of the old missionaries; just as the opinions of men a hundred years hence will differ from ours. As we hope that our descendants will judge us in relation to the thought, ideals and conditions of our age, so we must try to judge the old missionaries in relation to theirs. No criticism of them and their work can possibly be fair unless it makes due allowance for the extraordinary difficulties and dangers which they encountered in Fiji, as well as for the strength of the conviction which Dr Lyth expressed in the words just quoted.
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1 I use the style "Sir Basil" though when he wrote the book he was Mr Basil Thomson.





2 In 1859 Mr Rowe published 
The Life of John Hunt, and in 1893 
James Calvert of Fiji, both of them creditable works. Sir Basil's book on 
The Fijians was published in 1908.





2 It is probable that Sir Basil and the other critics of Rowe have been misled by a footnote on p. 214 of the first volume of 
Fiji and the Fijians, and a sentence on the first page of the second volume written by James Calvert; but both those statements were made with the object of persuading the British public that the call for missionaries in Fiji was more urgent than they had ventured to express.





4 See Lyth's Day-book and Journal, vol. vii, pp. 5-6 under dates 25 and 26 August 1850 (M.M.).





5 See Dr Lyth's Scrap-book for 1843, pp: 10-11 (M.M.).
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Chapter II


discovery of the fijian islands

        

The first European to see any of the islands of the archipelago was Abel Janszoon Tasman who came upon them by chance—or mischance—on 5 February 1643 when he was on the look-out for Verradors and Cocos islands which, however, lay far to the east behind him. Tasman had sailed many thousands of miles from Batavia over the open seas to the west and south of Australia till he reached Van Diemen's Land, as he called it (now more appropriately named Tasmania). Thence by way of New Zealand he passed to the Friendly Islands. After leaving them and sailing northwards till he reached the vicinity of the 17th parallel S. he turned to the west thinking that Verradors Island lay in that direction. On the evening of 5 February he saw a small sandy island (Nuku Mbasanga) in front of him, and resolved to tack about till daylight. Early next morning he steered in a west-south-westerly direction till he reached the angle where another reef throws back toward the east. He was caught in a trap, and his only chance of escape lay in shooting the Nanuku Reef at a place where the breakers appeared to be the least threatening. It was a nerve-wracking venture in which the chances were 100 to 1 against him. Nothing but dire necessity could justify such a desperate proceeding. By rare good fortune and his own skill he made his way through a channel four fathoms deep, and little wider than his ship the 
Heemskerck, and reached the lagoon from which escape to the westward was comparatively easy. He 

called this place Heemskerck Shoals for the same reason that induced Dumont D'Urville one hundred and eighty-five years later to give its name to Astrolabe Reef, that stretches away to the north of Kandavu. From Nanuku Reef Tasman sailed toward the head of the passage (now called Tasman Straits) between Taviuni and Ngamia, and finally groped his way through a network of reefs toward Thikombia-i-ra. No landing had been effected, and for this Tasman was taken severely to task by the arm-chair critics in the Council of Batavia who in their Instructions had informed him that if he should find gold in any new-discovered lands he was not by any expression on his face to give the natives reason for believing that it was a matter of any importance! Tasman had good reasons for not landing on any of the Prins Wyllem's Islands: the weather was rough and foggy; he could find no suitable anchorage, and with a tangle of reefs about him the situation was too perilous to admit of delay.

        
The report which he gave of the dangers through which he had passed in these waters scared off navigators. No European commander visited any of the Fijian islands for over one hundred and thirty years, and the next discoverer who was certainly not wanting in daring kept as far away as he possibly could from the cluster which Tasman had described.

        
This was James Cook the most famous of all the navigators of the Pacific though I sometimes doubt whether for sheer daring, resourcefulness and endurance any ascendancy over the Spanish navigators of the sixteenth and early seventeenth century can be claimed for him, making due allowance for the difference in equipment and knowledge. But coming from an Australian and a native of New South Wales this is treason! After visiting the Friendly Islands in the course of 

his second voyage Cook steered to the west and on 2 July 1774 came upon a small low-lying island which he called Turtle Island. He did not go on shore himself; but sent the master in a boat through the shallow passage to the north-west with some presents for the natives whom he saw on the reef and near a conspicuous rock on the shore. After determining the position of the neighbouring reef to the south, now known as Vuata Vatoa, he continued his course westward till he was well beyond the farthest western limits of the Fijian Archipelago; then he turned toward the northernmost island of the Great Cyclades which on account of his own observations and discoveries he renamed the New Hebrides.

        
Vatoa or Turtle Island and the reef to the south are the only discoveries made by Captain Cook in Fiji; and it is highly probable that he had been told by the natives of the Friendly Islands not only of the existence of the island, but also of the direction in which he must steer to find it.

1 There was frequent intercourse between Tongataboo and the Lau group of Fiji from the middle of the eighteenth century. The canoes after passing over the open sea between the two archipelagos generally made for the passage between Ongea and Vatoa or a little to the north so as to get into safer water under the 1ee of the islands on the way to Lakemba, their main objective. The Tongans would certainly know of the existence and position of Vatoa or Turtle Island in 1774.

        
Cook tells us in his Journal of the second voyage under date 3 July 1774 when he was lying off Vatoa that the people whom he saw "may have come from some isle to fish for turtle; as many were seen near the reef 
and occasioned that 

name to be given to the island." But the natives themselves have quite a different way of accounting for the name of the island. On my visit in 1929 they informed me that it was not only because of its shape which somewhat resembles a turtle, but mainly because it was hollow like the shell of a turtle. The water of the sea flows through underground channels, a fact which can easily be detected by beating the limestone surface in places with a stick: it gives back a hollow sound. Is it possible that Cook had heard it referred to as Turtle Island before he left Tongataboo, or have the natives found reasons of their own since Cook was there for the name he gave it?

        
It is, however, rarely called Turtle Island now; but the natives are pleased that so famous a man as 
Toote made their little island known to the big world, and they have contrived to associate him with the native name Vatoa in a way that does credit to their ingenuity though it may leave a doubt in the mind of the historian. The word Va-toa means four fowls, and the natives of the island to-day affirm that among the presents which 
Toote sent on shore were four fowls! But unfortunately Cook does not mention fowls in the list of presents which he sent in the boat—only medals, nails and a knife.

        
As usual Cook's description of the island and of the surrounding seas and neighbouring reef is remarkably accurate, so far at least as We were able to test his statements by personal investigation, and the use of up-to-date instruments on board H.M.C.S. 
Pioneer. It was particularly interesting to find that the small but very conspicuous objects which he had selected for comment—sometimes mere rocks—were such as none who followed him could fail to detect.

        
Fifteen years later, in the year 1789, 
Captain Bligh sailed right through the archipelago from south-east to north-west in his famous voyage in the launch of 
H.M.S. 
Bounty. The 

mutineers under Fletcher Christian had turned him and his companions adrift in an open boat with little food or water, a few crude instruments for navigation 
and no firearms. These facts should not be overlooked. Bligh was no gentleman if tested by the definition of that word which Chaucer gives in his 
Prologue to the Canterbury Tales; but it is clear also that 
Fletcher Christian had no bowels of compassion for his fallen foe. An open boat crowded with nineteen persons, scant allowance of food and water 
and no firearms, turned adrift in the middle of the Pacific! The repetition is deliberate, lest the impression made by Lady Belcher in her book should sink too deep for want of weight on the other side of the scales.

        
After leaving Tofoa Island Bligh crossed the open water and entered the Fijian Archipelago through the passage between Mothe and Yangasa Levu which from a distance has a top that appears as flat as a table. Here He saw eight islands and soon after a few more. He took their bearings, guessed at their distances and turned his boat toward the north-west, crossing a stretch of open water till he reached Nairai where another group of islands came gradually into full view. Rounding Makongai and passing very close to Passage Islet he. sailed on between Vanua Levu and Viti Levu both of which he believed to be of great dimensions. Here he was beset with dangers from hidden shoals and pursuing natives; but he got safely away and, passing Round Island, regained the open ocean. A welcome storm brought a supply of water to the inexpressible relief of all on board.

        
Whatever may have been his temperamental defects Bligh was undoubtedly a navigator of very exceptional ability. Notwithstanding the crudity of his instruments, and the fact that he had to use them in an open boat tossed about by the waves that continually broke on board, his observations were wonderfully reliable. His distances are of course wrong: he 

could only use his eyes and guess at them; but his bearings are so accurate that it is possible to follow him from Yangasa Levu to Round Island without a doubt as to the course he took or the islands he discovered. In trying to fix beyond any possibility of doubt the place at which Bligh entered the Lau Group I had the good fortune to be sailing on H.M.S. 
Veronica with Commander R. H. De Salis, R.N., having with me a copy of Bligh's log. After testing his bearings at three different stations I heard the commander say "Splendid work considering the disabilities under which Bligh made his observations." Words to the same effect were used by Captain J. Mullins of H.M.C.S. 
Pioneer when we were testing his bearings in the vicinity of Nairai and later on at Makongai. I shall be dealing at length with the discoverers of the islands of the Fijian Archipelago in a book which I hope to publish when my researches on that subject are completed. It is sufficient to say here that the credit for the discovery of the greatest number of islands in Fiji including the largest of them belongs to Captain Bligh.

        
The next discoverer was Captain Wilson of the missionary ship 
Duff who left the Friendly Islands for China in 1797. He had evidently made up his mind to enter the archipelago close to the passage through which Bligh had passed; but he was a little to the north of it. After beating about in the vicinity of dangerous reefs for some time he decided that it was too perilous to go on, and turned back to the open sea. He then sailed north to a point a little beyond the latitude of Vanua Mbalavu, and turning to the west passed between Look-out Reef and the sand cay on Duff's Reef,

2 thence southward till he had passed the northern end of Vanua Mbalavu, close to which are the 
Three Brothers to which he makes special reference in his Journal. Thence he 

steered north past Naitamba, and up through the passage immediately to the west of Nanuku Reef, crossing the track of Tasman. It was near the north-western end of this reef, and 
not on Duff's Reef, that he struck the rock; and but for a rapid and decisive swinging of the sails would have lost his ship. The site of the accident is about a dozen miles north of the place where Tasman crossed the reef. Fortunately the plank of the hull that struck the rock was immediately over one of the ribs, and not in the space between: "The violence of the blow had beat in the copper, deeply wounded the plank, and beat it to shivers. Had the stroke been between the ribs of the ship it must have gone through." 

3 After threading his way to the north through coral patches, and between two dangerous reefs, Scylla and Charybdis, he was again in the open sea, as much relieved as Tasman had felt one hundred and fifty-four years before. To Captain Wilson belongs the credit for discovering a large number of the islands and reefs of the northern part of the Lau group from Vanua Mbalavu to Naitamba.

        
The little cluster of islands at the other end of the archipelago known as Ono-i-lau which occupy such an important place in the history of the Methodist mission in Fiji was discovered in 1820 by a Russian commander named Fabian von Bellinsgauzen.

4 Little is known in Great Britain, Australia or Fiji about this distinguished navigator, because his book has never been translated into English. I understand however, from Mr T. Heawood, M.A., Secretary of the Royal Geographical Society in London, that a translation has just been completed by an English scholar. The date of 

its publication is uncertain; but the sooner the better for students of the South Pacific and the Antarctic regions. Bellinsgauzen made extensive voyages in the South Pacific and the ice-bound regions far to the south, and has some discoveries to his credit.

        
The account which he published under the title 
Voyage round the world in the ships Vostock and Marnye 1819-21 in vol. ii, pp. 69-81, is a most creditable piece of work. His description of the islands, reefs and people of Ono with charts, plates and drawings (those in the Admiralty library are done in colour) is indispensable to the student of the Fijian Archipelago; the plates and sketches display the artistic quality of the work done at that time by Russian publishers, and the map is clearly and accurately drawn. I feel sure that when the translation of Bellinsgauzen's Journal is before the British and American public it will be generally recognized that this commander has not hitherto received the attention he deserves.

        
With Bellinsgauzen the era of discovery in the Fijian Archipelago closes. In making this statement I am not unmindful of the claims that have been made on behalf of Captain Barber who approached Viti Levu from the west in the snow 
Arthur in 1794 and landed either on one of the Yasawas or the mainland of Viti Levu; of Captain Christopher Bentley of the 
Ann and Hope who sighted Kandavu in 1799; of Dumont D'Urville who sailed within a cable's length of the Astrolabe Reef, before he was aware of his danger, and thought he was its discoverer. A study of the Journals of the voyages of Captain Bligh in 1789 and 1792 disposes of the idea that there is sufficient warrant for placing any one of the three among the discoverers of Fiji. Bligh sighted the northern Yasawas in 1789, and in the course of his voyage of 1792 while advancing toward the 

south he fell in with some rocky islets and 
"dangerous breakers extending 6 leagues to the north." That was on 10 August and next day we find him off the east coast of Kandavu. I have no doubt whatever that those "dangerous breakers extending 6 leagues to the north" marked the eastern edge of the Astrolabe Reef. Bligh continued his course to the south on the 1lth and on the 12th was off the southern end of Kandavu close enough to see a small island "lying to the south-east of the mountain" (Mount Washington).

      



1 It is certain that Captain Cook interviewed several Fijians at Tongataboo on his 
third voyage, and that he paid particular attention to them. See the Journal of his third voyage for July 1777. Captain Fabian von Bellinsgauzen recalls Cook's observations on the Fijians in vol. ii, pp. 74-5 of the Journal of his own voyage 1819-21. But he thought the word "Fiese" (no doubt Peejee) referred explicitly to the inhabitants of Ono (which he had just discovered), whose king was called 
Fio.





2 I give this position on the authority of Commander R. H. De Salis of H.M.S. 
Veronica.





3 See 
A Missionary Voyage to the Southern Pacific Ocean in the Ship Duff: Captain James Wilson (London, 1799) under date 13 September 1797.





4 The name is usually spelled Bellingshausen. I have adopted the spelling sent me by Mr Leonard C. Wharton who has kindly translated for me the portion of Bellinsgauzen's Journal dealing with Ono-i-lau and the neighbouring reefs and islets. In a later letter he informs me that Bellinsgauzen is the Russian form of the Baltic name of Bsellingshausen, and that both forms are correct.
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Chapter III


charters and cartographers

        

Jules-Sebastien-Cesar Dumont D'Urville's proper place is among the charters not the discoverers of Fiji. Only a very brief review of the valuable work done by that highly serviceable company of men can be given here; but they deserve much more attention than they have received hitherto for their work was both difficult and dangerous. D'Urville believed that the waters of the Fijian Archipelago were the most dangerous in the Pacific; though it may well be doubted whether Captain Cook had not found an area even more perilous as he groped his way along the east coast of York Peninsula and round Cape York.

1 But undoubtedly the seas of the Fijian Archipelago with their isolated reefs in the more open waters, and innumerable coral patches inside the barrier reefs presented extraordinary difficulties and dangers to the old mariners of the sailing days; and the need for reliable charts and maps was very great. All the discoverers but one have left sketches of the islands and reefs which they saw. 

Tasman made a sketch of the "18 or 19 islands" which came into view a mile or so from the place where he crossed the western side of Nanuku Reef. Heeres and Coote have reproduced it in their edition of Tasman's 
Journal. On our visits to the spot in 1928 and 1929 we found no difficulty in fixing the positions of the islands and of the mountain tops which he thought to be islands. Bligh's sketch of the large number of islands he saw in 1789 is necessarily rough, and, so far as the two large islands Viti Levu and Vanua Levu are concerned, very incomplete; but he says in his Bog-book that he believes they were both extensive. Captain Wilson's map of the islands and reefs which he saw in the northern part of the Lau group is remarkably accurate. Commander De Salis is of the opinion that his latitudes are very accurate and his longitudes very creditable considering the time at which he sailed. Though I have searched long and carefully through the Admiralty charts at Cornwall House I have not been able to find any sketch, tracing, plan or chart by Captain Cook of Vatoa and the neighbouring reef. Bellinsgauzen's chart of Ono, and the reefs and islets to the south and south-west is clearly and accurately drawn. He took particular pains to fix the position of Beregis (Take Care) Reef to warn mariners of the danger which he himself ran into there one night unawares. But before Bellinsgauzen's discovery of Ono-i-lau

2 cartographers had been at work on the already known islands of the archipelago. There is very good reason for believing that William Locker by, who was engaged in collecting sandalwood on the western end of Vanua Levu in 1808 and 1809, made a chart of Mbua Bay district;

3 but Mr L. C. Wharton of the British Museum has informed me that although careful search had been made no trace of it could 

be found up to the end of 1929. It was mainly on the information supplied by Captain James Wilson of the 
Duff and the sandalwood trading ships that Aaron Arrowsmith compiled his map which was published in 1814. He was the first to give a comprehensive though necessarily incomplete and imperfect representation of the archipelago. He knew nothing of the middle islands to the south and very little about the southern and western coasts of Viti Levu.

        
While searching through the Pacific charts at Cornwall House I came upon a map of the archipelago by John Oxley the Australian explorer who was appointed Surveyor-General of New South Wales in January 1812. It shows the tracks of ships going to and from Mbua Bay; but as a map of the archipelago it is very incomplete and inaccurate. It serves, however, to remind the historian of the interest taken by the authorities in New South Wales in the sandalwood trade. Colonial ships traded to Mbua Bay, and many of the British and American ships that freighted Fijian sandalwood called at Sydney.

4

        
In his voyage round the world (1803-6) Admiral Adam John Krusenstern did not visit Fiji, but from 1823 to 1825 he was engaged on the compilation of a map of the Pacific with thirty-four charts by order of his Emperor. He was assisted by captains who had first-hand knowledge of places he had not seen himself, and he exercised very great care in compiling the map. The result was a very valuable addition to the cartography of the Pacific. But, of course, there were omissions and mistakes in his charts. D'Urville, who was carrying a copy of Krusenstern's atlas when he visited Fiji in 1827, fixed a course and set his sails after leaving Nukulau Passage so as to be well to the north of Kandavu at daylight next morning. At 10.15 on the night of 5 June he rushed on deck to find himself within a 

cable's length of the eastern edge of a reef to the north of Kandavu which he, thinking he was the discoverer, called Astrolabe Reef.

5

        
In 1835 Captain R. Crozier of H.M.S. 
Victor visited the group and made some important amendments of Aaron Arrowsmith's chart published in 1814. The latitude and longitude of several islands were more correctly determined, a far better impression of the size of Viti Levu given and the position of the middle group of islands to the south indicated generally.

6

        
In 1838 Dumont D'Urville paid his second visit to the archipelago, and made some careful investigations in Mbua Bay, and the waters inside the reef from Levuka to Vewa and Mbau. His best service was to mark the channel past the island of Moturiki on the way to Vewa. His map of the archipelago was drawn by Vincendon Dumoulin, the hydrographie engineer on board the 
Astrolabe. Its most conspicuous defect is the misplacing of the island of Mbengga immediately to the north of Kandavu where Ono-i-kandavu should be.

        
In 1840 Captain E. Belcher of H.M.S. 
Sulphur made soundings in Rewa Roads. His sketch of the harbour is in the collection at Cornwall House.

        
Charles Wilkes, commander of the United States Exploring Expedition, spent four months in the archipelago from May to August 1840, and made extensive surveys in nearly every part, for which he has received great praise from the hydrographers of the British Admiralty. Considering the very limited time at his disposal he did well; but it was a physical impossibility to make accurate surveys of every part of the archipelago in so short a time, notwithstanding the valuable assistance rendered by his 
lieutenant-

commanders. Wilkes did far more than any of his predecessors especially in the Lau group, the Yasawas, and on the west and north coasts of Vanua Levu; but the claim which he made on page 319 of the third volume of his 
Narrative of the Expedition cannot be conceded. "The shortness of the time we spent in the group," he says, "may perhaps incline some to doubt the accuracy of our surveys. I am, however, well satisfied myself that, with the exception of the south side of Kandavu every portion of the group has been as thoroughly examined as is necessary for any nautical purpose or for those of general geography." No captain sailing among the islands of the archipelago to-day would admit the claim here made by Captain Wilkes; and no man who compares the charts made on the bases of his surveys, with the British or American charts that are used to-day will be able to agree with him. It could not possibly be done in the time.

        
The surveys made by the British Admiralty in Fijian waters have extended over a period of eighty years and they are not quite finished yet. If the reefs were continuous the task would have been comparatively easy; but it is those isolated reefs that D'Urville speaks about, and still more the coral patches inside the reef encircling or partly encircling the islands that necessitate so many careful soundings and examinations. To make Fijian waters safe for navigation was a colossal undertaking.

        
The first British commander who was given a special commission to make careful surveys of harbours, to find safe anchorages within the reefs and indicate clearly the passages and channels by which ships might reach them was Captain, afterwards Admiral Sir Mangles Denham, F.R.S. He was at work in Fiji just toward the close of the great missionary period in 1855 and 1856. Accurate surveys were made of Simonoff and Michaeloff reefs near Ono-i-lau, Vatoa, 
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Moala, Matuku, Mbatiki, Nairai, Ngau, Totoya, Ovalau, Wakaya and Makongai. He did his work so well here and in other parts of the Pacific that he was knighted for "his long and meritorious services in the 
Herald on the Pacific station." His name will be found on the charts used to-day by navigators in Fiji.

        
Into the work of later British commanders who continued his policy of thorough we cannot enter here. Our period closes with the year 1856.

        
But we must not take our leave of these patient, painstaking and courageous men who have been engaged for over a century on this work without a tribute of respect. The British charts of to-day have effected a marvellous transmutation. Time was when these reef-strewn seas were nerve-wracking terrors to the local and visiting navigators. In some exceptional circumstances they are still: even British charts cannot remove dire apprehensions in hurricanes, or in sudden calms where currents are uncertain. But at all other times the reefs are no longer menaces; they have been transmuted into sheltering barriers behind which ships may find safe anchorages. Five minutes after being tossed rudely in a plunging, tumbling sea the prostrate passenger finds relief from his misery in a ship riding on an even keel. This can be enjoyed now with a feeling of security because of the accuracy and reliability of British charts.

        
It was not so in the forties of last century. Missionaries and traders in those days were beset with uncertainty and danger contending with the elements and the uncharted reefs in frail canoes and small cutters while making their way to distant and little-known islands. The missionaries had a tolerably correct idea of the relative positions of the islands as the map sent home by Thomas Williams in 1847 will show; but it was the lack of accurate knowledge of isolated reefs and coral patches that exposed them to the 

hidden dangers. It was fortunate for them that the native captains with whom they frequently sailed in their canoes—sometimes in voyages extending over hundreds of miles—were skilful sailors. It is not easy for the modern traveller, making his voyages in ships well found, and with plenty of power within themselves, to realize the disabilities under which these men had to carry on the work of their extensive circuits; but it is hoped that the information supplied in this book will help the reader to recall much that has been forgotten. For my own part I willingly acknowledge that had it not been for the assistance rendered me by up-to-date British charts many of my investigations could not have been carried to a successful issue. Even when I had reached the spot with a clear knowledge of the problem under consideration I could not have found a satisfactory solution without the assistance of British charts, and, frequently, the kindly offices of a commander and the navigator serving under him.

      



1 In the account of his 
Voyage au pole sud et dans l'Océanie 1837-40 D'Urville says: "L'Archipel Viti est sans contredit le plus dangereux du grand Océan, il se compose d'une multitude d'iles et ilots parsemées d'un grand nombre de récifs de coral à fleur d'eau." In a letter to the Lords Commissioners of the Admiralty dated 23 October 1770 Captain Cook giving a summary of his first voyage of discovery says: "On the 10th of June we struck upon a reef of rocks where we lay 23 hours, and received some very considerable damage…. We were obliged to take shelter in the first port we met with where we were detained repairing the damage … until the 4th of August … and afterwards coasted the shore to the northward 
through the most dangerous navigation that ever ship was in until the 22nd of same month when being in the latitude of 10° 30' S. we found a passage into the Indian Sea between the northern extremity of New Holland and New Guinea."





2 Ono-i-lau must not be confounded with Ono-i-kandavu immediately to the north of Kandavu.





3 See the 
Journal of William Lockerby by Sir Everard im Thurn and Leonard C. Wharton, p. civ of the Introduction.





4 See Sir Everard im Thurn's Introduction to the 
Journal of William Lockerby.





5 See Dumont D'Urville's Journal of his first voyage under date 5 June 1827.





6 A map showing these amendments is supplied by Sir Everard im Thurn in his edition of the 
Journal of William Lockerby.
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Chapter IV


the archipelago

        

Let us now, with the chart spread out before us, make a brief study of the archipelago with special reference to some of the towns and districts that concern us more intimately in this book.

        
When Kingsford Smith and his courageous companions landed at Suva in the course of their flight across the Pacific there were the usual festivities appropriate to a great occasion. One of the speakers at a dinner in the evening, wishing to pay a compliment to the navigator, described Fiji as a speck in the middle of the vast ocean. Under the circumstances that may easily be pardoned; but in justice to the discoverers, charters and early missionaries, it is necessary to point out that the Fijian Archipelago extends from Thikombia-i-ra in the north to Ono-i-lau in the south, and from the Mbukatatanoa or Argo Reef on the east to the Yasawas on the west; or between the parallels 15° 40' S. and 21° S., and the meridians 178° 10' W. to 176° 50' E. In other words it extends over an area 300 miles long and about the same distance broad. That is rather an expansive "speck." Moreover one of these islands, Viti Levu, has an area of 4053 square miles, and another, Vanua Levu, 2130. The area of the whole group is 7070 square miles; so that these two islands have an area five times as great as all the other islands of the archipelago put together. This is a fact worth remembering in considering the movements and policy of the early missionaries. The number of islands in the 
archi-

pelago has been variously estimated at from one hundred and fifty to two hundred; but it all depends on the definition of an island as distinct from a rock, sandbank and partly submerged reef.

        
The islands fall into three sufficiently well-defined groups. The Lau or Windward group extends from Ngele Levu on the north to Ono-i-lau on the south. Nearly all of these are comparatively low islands: Wailangilala is only a few feet above the level of the sea; Lakemba, the highest, is 600 to 700 feet; some are volcanic; but this group contains a greater number of limestone islands than any other. Lau was visited by Tongans for purposes of trade, canoebuilding and fighting for more than a century—it may be several centuries—before the first white missionaries arrived at Lakemba. It is important to remember this in studying the history of the missions: Cross and Cargill could make themselves understood in Lakemba immediately on their arrival, not only because there were Tongan settlements in Tumbou, the principal port, but also because many of the Fijians could speak the language of Tonga whence the missionaries had come; Tuinayau, the king, spoke Tongan as freely as Fijian. The vocabulary and grammar of the language spoken in Lau bore traces of Tongan influence, and the customs of the people were modified to some extent by their intercourse with Tongans: there was much less cannibalism, strangling of widows and burying people alive there than in the Leeward Islands to the west.

        
The Ra or Leeward group extends from Thikombia-i-ra to Kandavu, and includes all the large islands of the archipelago. They are nearly all volcanic, and in them were to be found the most densely populated districts of Fiji especially along the banks of the Rewa, Mba, Singatoka and Nandronga rivers, and on the middle section of the east coast of Viti Levu including Ovalau Island. But there were 
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settlements all along the extended coasts of Viti Levu and Vanua Levu. Taviuni, which lies to the north between the extremities of the Lau and Ra groups, is a lofty compact mass whose summit is generally wrapped in dense cloud.

1 Geographically it belongs to the Leeward rather than the Windward group. Its Thakaundrovi king with his headquarters at Somosomo, was one of the most powerful in Fiji though tributary to some extent to Mbau.

        
The Middle group consists of Moala, Totoya and Matuku which lie to the southward between the Windward and Leeward groups. Geographically Ngau, Nairai, Mbatiki, Wakaya, Koro and Makongai belong to this group; but for historical and political purposes it is better to include them in the Ra or Leeward group. Moala, Totoya and Matuku are fertile islands and exceedingly picturesque. I know nothing more beautiful in Fiji than the views one gets of sea and land from the hill-top on the steep and narrow way that leads from Matuku Bay on the west to Ngillikarua on the east of Matuku—unless it be the panoramic scene from the reservoir on the heights above Suva, from which toward the south the line of white foam may be seen stretching for miles along the surface of the outer reef, and the sharp jagged peaks of razor-backed ranges towering up far away to the west beyond the densely wooded slopes of the valley immediately below. But there is a difference: in the view from the heights round Suva there is a touch of grandeur; the views in Matuku are picturesque, and, when the light is shining from the right quarter, entrancing and even enchanting.

        
Perhaps it is invidious to select any islands of the Leeward or Middle groups for special appreciation. They are all very beautiful, and so much depends on the traveller's 

feelings at the time of visiting any one of them. There is not one island in the Fijian Archipelago that is not rich in scenes of surpassing loveliness: the rainbow colours that adorn the reefs or hover and quiver about the spray that dashes over them; sub-aqueous gardens in which multicoloured plants grow round patches of branching coral; flowering trees and shrubs gorgeous with the most vivid colours; mountain torrents with their sparkling waters rushing and swirling round dark grey boulders; dense forests where creepers hang like garlands from tree to tree whose branches are decked with orchids; limestone crags and hills through which subterranean streams cut their way past stalagmites and stalactites; places silent and aware—haunted with memories of crimes in days gone by—all or nearly all these can be seen in every island of the archipelago. There is romance everywhere in Fiji, witchery and enchantment too.

        
If the student will spend half an hour looking at the chart of Fiji he will probably get the impression, if not the conviction, that these scattered islands strewn about the sea were once the most elevated portions of a single continent. Some of them, such as Thombia in the north and Totoya in the south, are mere craters with a portion of the rim worn down below sea-level. Nearly all the middle islands—Koro, Nairai, Ngau, Moala and Matuku—look like the summits of mountain ranges that have sunk deep into the sea. The submarine plateau to the south of Solevu and Nandy bays suggests that not very long ago Vanua Levu was connected with Makongai and Wakaya, and at a time anterior to that with Ovalau and Viti Levu. There is shallow water full of coral patches between western Viti Levu and the Yasawas, and then immediately west the deep blue Pacific. Follow the chart carefully from the eastern end of Vanua Levu past Taviuni, Ngamia, Lauthala and all the reefs and islets 
imme-

diately to the north of them; thence let the eye run down the Lau group to Vatoa-does it not look as though there were once continuous land from Vanua Levu to Vatoa, and that it has sunk and left only the higher portions exposed?

        
The theory of subsidence is associated with the name of Charles Darwin, and as an explanation of the archipelago viewed as a whole it seems to hold the field. But it cannot stand alone. It will not take the unbiased student long to detect plenty of evidence in support of the theories advanced by Professor Agassiz. He contended that what we see on closer view in many of the islands, especially the smaller ones, is the result of detrition and denudation—a constant wearing down and away by the action of prevailing winds, hurricanes and rushing, swirling waters on sea and land, till nothing is left above water in some places but a rock or sand patch. Look, for instance, at Solo rock on the north of Astrolabe Reef, and think of its lonesome position inside a reef which stretches leagues away to the south before another island or rock appears above the surface of the wide and comparatively shallow lagoon. Has not all the rest of this land inside the reefs been worn away by the swirling motion of the water that tumbles in millions of tons into the lagoon across the reef? Look next at those small islands little more than rocks left inside extensive reefs between Lakemba and Vanua Mbalavu. Wailangilala farther to the north is little more than a sand patch on the northern end of an encircling reef that stretches miles away to the south.

        
It will not be difficult for the reader to pick out islands in every stage of wearing, from solid and compacted Koro which is only partially surrounded by reef, and that not far from the shore, to Thakau Vuthovutho and Thakau Matathuthu to the north of Nanuku where there is no land left above the water at all.

        
But if he cares to inquire further the observer will find 

that in some parts of the archipelago land has risen, not subsided, or else risen after it has subsided, mainly through volcanic action by which the basaltic rocks have been forced through the limestone.

        
But this is not my subject and I am getting beyond my depth. It would seem that there is evidence enough in Fiji to support the contentions of both Darwin and Professor Agassiz. What is needed is an up-to-date book by some welltrained geologist who will spend years investigating local and general problems in Fiji, and will be prepared to make experiments in boring in different parts of the archipelago such as Professor Agassiz started in Wailangilala but did not carry on to a satisfactory conclusion.
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1 According to the measurements taken by Captain Wilkes, the height of the central ridge is 2052 feet above sea-level
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Chapter V


centres of interest 1853-56

        

Let us now turn to the towns, districts and islands of the archipelago with which the missionaries were more intimately associated. Lakemba in the Lau group was the island on which the earliest missionaries Tahitian and European first settled. The King, Tuinayau, lived in Tumbou on the south coast near the shore of a harbour which could only be entered from the sea through a dangerous passage. Its course was tortuous, and the ebbing waters rushed swiftly toward the breaking waves. Scores of people have been drowned there. Cross and Cargill settled down just behind Tumbou at the foot of the hills and called the place Buthainambua. There were in all thirteen towns and villages on the island including four thousand inhabitants.

1 Ono-i-lau is away to the south in latitude 20° 40'S. It is really a cluster of small islands surrounded by a reef. There is no entrance deep enough for ships to pass through; the one to the north is difficult enough even for boats in calm weather. The population in our period was nearly five hundred; but only three of the islands were inhabited then and the vast majority of the inhabitants lived in Ono Levu the largest island. At the opposite end of the Lakemba circuit was Vanua Mbalavu containing about three thousand inhabitants, and two important towns Lomaloma and Yaro frequently mentioned in the records. On the eastern edge of the spacious lagoon lies the little island called Thikombia-

i-lau which must not be confused with Thikombia-i-ra to the north of Vanua Levu. The island of Munia near the southern entrance to the lagoon has an interesting history. The Lakemba circuit extended over about two hundred miles from north to south, and, for mission purposes, included twenty-four islands, but among these must be reckoned the three middle islands—Moala, Totoya and Matuku. In 1844 two Roman Catholic priests settled in Lakemba not far from the Methodist mission. They held on bravely through many trials and disappointments till 1855 when their mission in the Lau group was abandoned.

        
In the Leeward Islands three Methodist mission stations had been established before the arrival of Thomas Williams, the first at Rewa, the second at Vewa, the third at Somosomo. In 1847 Somosomo was abandoned and two other mission stations substituted on the south-western end of Vanua Levu at Mbua (not to be confounded with Mbau) and Nandy. After many years of entreaty Thakombau permitted a Methodist missionary to reside in Mbau not long before his public profession of Christianity in April 1854. Each of these centres requires some preliminary notice.

        

Rewa was the station to which William Cross went in the beginning of 1838, leaving David Cargill at Lakemba. It was, I think, the most trying of all the stations in Fiji. The surrounding country was low and subject to floods, and the tide of horrors was in full swing there in 1838. The district was densely populated. The circuit included Suva for a time, and a few outposts on Kandavu. Very little progress was made, and work had to be suspended in 1844 on the outbreak of the war between Rewa and Mbau. William Moore was appointed there in 1854 and after the battle of Kamba in 1855 it became one of the most flourishing stations in Fiji. In 1852 Father Mathew went there to establish a Roman Catholic mission, but failed; and in 1855 
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he departed. Mrs Cargill died and was buried at Rewa in 1840.

        

Vewa is a small island to the north-east of Rewa in that part of the sheltered waters between Ovalau and Mbau known as the Mbau Roads. It is quite close to Mbau, and William Cross went there to be as near to the political capital as possible. Vewa was regarded as an outpost of Rewa until David Cargill arrived from Lakemba in 1839. In that year Cross made Vewa his home, and it became a separate station. Like Mbau it was very easily within the range of naval gunfire, and, indeed, it had been destroyed by Dumont D'Urville, before Cross went there, to avenge the murders on board 
L'Aimable Josephine in 1834. Vewa's most prosperous mission days were from 1842 to 1848 when John Hunt lived and worked there. It was the centre of an extensive circuit traversing the coast of Viti Levu from Nandronga on the south to Viti Levu Bay on the north-east thence westward to the Mba River. It included also the coast district on the south-west of Vanua Levu up to 1847. John Hunt visited all these outposts, and even sailed as far as the beautiful island of Rotumah about two hundred miles to the north-west of Fiji. He died and was buried on the island of Vewa in October 1848.

        

Mbau was only a couple of miles from Vewa and the missionaries tried hard for fifteen years to get a footing there. William Cross had a chance in 1838; but the confusion after the return of Tanoa from exile was very great, and he decided to go to Rewa instead. Thakombau looked upon this as a slight, and as time passed he found other important reasons for keeping the 
lotu at arm's length. Thakombau did not object to Christianity as a religion; he had a profound respect for it; but he realized very quickly that the teaching of the missionaries, and more especially their strong objection to their adherents taking part in war, 

was undermining the loyalty of his subjects. In the course of the long war between Mbau and Rewa from 1843 to 1855 events proved that his fears were well grounded. John Hunt and James Calvert were not without some misgivings for the difficulties in which the king was placed by their pacifist teaching; but Joseph Waterhouse, a narrow-minded and very irreverent iconoclast, was quite incapable of taking a reasonable view of the king's prerogatives and responsibilities. The caricature of Thakombau which he published in 1866 when the king was striving in his own way for the unity of Fiji shows that clearly enough.

2 Thakombau was a broader-minded man than any of the missionaries, and clever enough to detect the weak spots in their armour. He made jokes at Joseph Waterhouse's expense because of his use of hell-fire in or out of season, and for this as well as for the unerring directness of many of his sound criticisms of their beliefs Waterhouse disliked him, and most of the missionaries suspected him. There is abundant evidence in the records of the missionaries themselves to show beyond any reasonable doubt that Thakombau was justified in resisting the establishment of a mission centre at Mbau before 1854. It was not simply a weary negligence put on to flout the missionaries; it was sound policy, as events after 1854 clearly proved. It was only the timely arrival of King George of Tonga in 1855 with two thousand men that saved him from death, and Christianity itself from an overwhelming disaster. These matters will receive due consideration in the proper place; but it is right to point out here that the long and loud complaints of some of the missionaries about Thakombau's supposed hostility to Christianity, and the assumed impolicy of their exclusion from permanent residence in Mbau can readily be disposed of by the evidence which the missionaries 

themselves supply in their journals, reports, letters and printed publications. In 1851 the Roman Catholics under the direction of Monseigneur Bataillon decided to establish mission centres in the westward islands. They tried to get a footing in Mbau and Vewa, but failed. Their boat was turned away from Vewa by the natives, and there was some talk of an insult to the French flag; but nothing came of it.

        

Somosomo is situated on the west coast of Taviuni a little to the north of the straits between that island and Vanua Levu. The chart places the town at some distance up the river; but it was really at the mouth close to the sea. There are very few places in this world's history where so many dreadful scenes have been enacted as on that stretch of dark pebbled beach at Somosomo. A mission station was established there by John Hunt and Richard Burdsall Lyth in 1839 when Tuithakau was king and his son Tuikilakila the real ruler. By the mountain range at the back the town was deprived of the cooling influence of the prevailing easterly winds; but on the other hand it was sheltered from the worst of the hurricanes. It would not be correct to describe it as an unhealthy station, notwithstanding the deaths in mission families there. William Cross was a dying man when he went to Somosomo in 1842 to be under the care of Dr Lyth. A tombstone immediately in front of the church marks the place where he and three little children of the early missionaries were buried. The house that was built over the grave has long since disappeared.

        
The mission at Somosomo failed and was abandoned in 1847. The king and people of Somosomo were ready to accept the benefits of British medicine; but they flatly declined to give up their religion for Christianity. Again and again the missionaries complain of the king's hostility to Christianity; but those complaints are misleading. The real trouble was that Tuikilakila was surrounded by dangerous 

enemies, and had to keep his people in training for war. The missionaries would not have it, and their abstract pacifist teaching placed them in irreconcilable opposition to the king. Tuikilakila knew he could not yield without abandoning his royal responsibilities. The missionaries were in the wrong; they wanted it both ways. They insisted on the right to teach pacifism; but it is clear that they expected protection against the enemy too. The Somosomo circuit included the towns round the coast of Taviuni, and rare visits were paid to Lauthala when the missionaries were 
en voyage; but they achieved no more success in the country than in Somosomo itself. In 1851 Roman Catholic missionaries arrived and endeavoured to form a settlement on the island; but they had a dreadful time and left at the end of a year.

        

Mbua Bay or, more strictly, Tiliva station was situated not far from the mouth of the river that flows into the bay which had been made famous by the sandalwood traders in the first decade of the nineteenth century. It was in the district between Mbua Bay and Nanduri beyond Mathuata that William Lockerby was engaged in collecting sandalwood for several ships of call. The whole neighbourhood is full of wild romantic memories. Not far to the north of Mbua is Dillon's rock, near which the over-confident Charles Savage lost his life in his brave attempt to extricate Dillon and his companions from their desperate position in 1813. Tavea Island, the scene of a dreadful massacre in 1808, lies farther to the east beyond Ngaloa Bay. To the west of Mbua was Tathilevu where the sandalwood sailors revenged themselves on the recalcitrant natives.

        
To this district Thomas Williams went in 1847 with his message of peace and goodwill. For years native teachers had been at work there preparing the way for the white missionary, and under their influence many natives had embraced Christianity. The outlook was promising; but, 
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unfortunately for Williams and the mission, war between the Heathens and the Christians broke out in 1849, and it lasted till 1852 when Sir Everard Home, captain of H.M.S. 
Calliope, succeeded in persuading the warlike chiefs to agree to terms of peace. Now that the missionaries were involved in a war of their own they were brought face to face with a few practical problems that they had never been forced to wrestle with before. One interesting result was a very substantial modification of the pacifism of Thomas Williams, James Calvert and Richard Burdsall Lyth which will be explained in due course.

        
The Mbua circuit included towns to the south and east of Mbua Bay as well as the west, north and north-east. When William Moore came to help Williams in 1852 visits were paid as far as Mathuata. The district near Mbua Bay is not unhealthy; but it is very hot in the summer, and the flies are a perpetual torment. The scenery is beautiful in every part of the circuit, and not without a touch of grandeur at the south-western extremity of the island. There too is the famous Naithombothombo Point, a bold picturesque cliff at the northern entrance to Mbua Bay, from which the departed spirits of the old chiefs took their leap into the sea on the way back to Mbulu.

        

Nandy Bay mission station was occupied by John Watsford and James Ford when Thomas Williams went to Mbua in November 1847. Like Mbua it had been an outpost of the Vewa circuit, and native teachers had been at work there for some years achieving the greater part of their success by the use of pills and potions. Joeli Bulu, afterwards the most famous of all the native assistant missionaries, was there when the white ministers arrived. By paths across the mountain and through the jungles Nandy was not more than twenty miles from Tiliva; but it was usual, because most convenient, to go by water round Vuya Point 

inside the reef. The mission settlement was situated at first on the low-lying ground close to the mangroves where myriads of stinging mosquitoes made life well-nigh unendurable; but it was afterwards removed to higher ground close by and called Nasavu, not to be confounded either with Nasavusavu Bay or Nasavusavu Point away to the east.

        
Nasavu was exposed to the full force of the worst hurricanes that started in the east before working round to the north and west. Two of them raged in 1848 when Watsford and Ford were there, and great were their suffering and danger. The death-rate in the mission families at Nandy Bay was high: John Watsford's little girl died there in 1848, David Hazlewood buried his wife and child in 1849 and Mrs Samuel Waterhouse died in 1856. The war between Heathenism and Christianity raged on here after the battle of Kamba, and James Smith Fordham the resident missionary was obliged to take part in the shooting on 17 August 1856 to defend himself and his family.

3 The Roman Catholics were at that time exerting some influence on the natives of Solevu and Father J. V. Favier's signature is attached to the agreement drawn up on board H.M.S. 
Herald which brought the hostilities to a close—for the time being.

        
The Nandy circuit joined that of Mbua a few miles to the west of Solevu Bay; but the most extensive part of it stretched to the east as far as the hot springs at Na Kama. It, too, was a very beautiful district especially at the head of Nasavusavu Bay where the highest peaks in the archipelago rise sharply to over 3000 feet. The view just about sunset from the hill at the back of the District Commissioner's residence, with its coconut plantations and flowering trees in the foreground, the waters of the bay to the south dotted here and there with islets and the mountain masses towering 

far away to the west is one of the most beautiful in Fiji. It was at Nasavu that David Hazlewood completed his 
Grammar and Dictionary of the Fijian Language, and his translation of the Old Testament which he had to revise in New South Wales in the last two years of his life when the hand of death lay heavily upon him.

        

Levuka on the eastern side of the island of Ovalau comes frequently into our story. It was the trading centre of the archipelago in these early days. The situation of the town immediately at the foot of lofty and picturesque hills down whose slopes a rivulet rushes to the harbour, had much to recommend it. There was plenty of deep water inside the reef close to the shore, and sailing-ships coming in at the entrance immediately opposite the town could pass out through another a little to the north which D'Urville considered a great advantage. The main passage is narrow, but not unsafe; and in the days before the advent of the steamship no other port offered such facilities for communication with every other island of the archipelago. But Levuka had two drawbacks as the site of a capital city: there was not enough ground suitable for building, and the harbour was exposed to the full force of the worst hurricanes. Even the prevailing wind from the east and south-east could lash the water inside the reef into a commotion that made landing operations uncomfortable.

        
Sir Arthur Gordon was of the opinion that the capital should be removed to Suva, and time has proved the wisdom of his choice. There is far more protection at Suva from gales and hurricanes, and plenty of building ground without climbing mountains. In one part of the bay there is good holding ground for ships at anchor. As for scenery the immediate locality of Suva has less natural charm than Levuka; but the distant views from the higher ground round the city are far more attractive and impressive. It is the view 

of the town itself from outside the reef in the early morning light that gives Levuka its one scenic advantage over Suva. Its central position is not so important now as it was in the middle of last century, and Suva is not far away: it is central too.

        
In the missionary period under review about forty white men mostly British and American lived at Levuka. They had Fijian wives and the education of their children amounting to over one hundred and fifty had to be provided for. It was to Levuka that Mr Binney and his wife went to establish the Glasgow system of training under the aegis of the Methodist Missionary Society. The Roman Catholics had settled down there in 1851, and from that centre their later and far more prosperous work was to develop. But in 1855 it was their only station in Fiji. Methodist native teachers had been there since 1841, and at the close of 1851 Joseph Waterhouse was appointed to keep an eye on the Roman Catholic mission. After his departure for Mbau Mr Calvert took control; but he continued to live in Vewa. The relations between the Methodists and Roman Catholics in Levuka were not quite so strained as they had been in Lakemba, and it was well: the people had troubles enough. The mountaineers from the inland districts stole down upon them pillaging and murdering and in 1853 the town was burnt down. The relations between Thakombau and the white settlers in Levuka were strained. In 1844 he drove them away, and they went to Solevu for five years, leaving much property behind them. They never forgave the king and in 1854-5 they were in league with Nggara-ni-nggio and Mara against him seeking his life.

        
The fate of the great Christian chief Ratu Elijah Varani is bound up with the history of Levuka; but it is difficult to determine, in the light of available evidence, how far the whites were to blame. James Calvert affirms that they were 

the indirect agents of his assassination, and that their hostility towards him was founded on an erroneous assumption. But the relations between the majority of white traders and the missionaries were by no means cordial. It is hard to get at the facts. Perhaps some scholarly Fijian will take the matter up. It is worth while. Varani was a great man: great in his Heathenism, great in his Christianity; as true to Jehovah and Christ after 1845 as he had been to the old heathen gods before his conversion. The bosom friend of Thakombau before he embraced Christianity, honoured and beloved by the missionaries afterwards, and once again the bosom friend of his king for three years before his assassination. He was single-minded, sincere, courageous all through. A presentiment of death came over him as he said good-bye to James Calvert and turned his face toward Lovoni where, unarmed, he wrested the club from one of his assailants and —threw it away. But his splendid magnanimity was lost on the brute who next attacked him, and he fell to rise no more.

        
Few men, black or white, civilized or uncivilized, ever lived more truly or met their death more courageously than Ratu Elijah Varani. It is hard, very hard, to believe that such a man could have conspired darkly to set Levuka on fire. Dr Lyth would not believe it; neither will I unless and until I find documentary evidence to prove it.

        
Varani's life will have to be written up some day—preferably by one of his own countrymen who has been trained to weigh evidence without bias. He was, in my opinion, the noblest, sincerest and most serviceable of all the native Christians of this period, even though he was nothing more within the church than a lay helper who made his living by collecting bêche-de-mer on the reefs while he went about his Master's business.

        
There is only one other town that needs to be mentioned in this chapter—
Kamba situated on a peninsula about six 

miles east of Mbau. It was there that King George at the head of two thousand Tongan warriors gained a decisive victory over the Heathen under Mara, and thereby rescued Thakombau and the cause of Christianity itself from a very critical and in some respects desperate condition. The capture of Kamba marks the decisive turning-point in the history of the war between Heathenism and Christianity that had been raging in different parts of the archipelago for six years; and it did more than all the preaching of the missionaries up to that time for the triumph of Christianity in the Leeward Islands so far as the great mass of the people were concerned. It is a mistake to suppose that the Fijians abjured their Heathenism because of the preaching of sermons on the superior ethical and spiritual quality of the religion of Christ, or the favourite dogmas of the missionaries. I am sure they did not. The missionaries had been driven to attract them by extraneous aids such as the use of British medicine and threats of hell-fire. It was only after they had got them inside their chapels by such means that they could hope to lead them on to a real conversion. Before the battle of Kamba they had achieved considerable success in the Lau group, but not much in the Leeward Islands. The Fijians of the west believed in their gods very sincerely, and one thing and one only could prevail upon the mass of the people to turn away from them and accept Jehovah, and that was a clear and convincing demonstration that He was more powerful than their own gods both to confer favours and to inflict harm. Much had been done to predispose the natives in favour of Jehovah by British medicine, British goods, the visible strength of British, American and French warships. The God who gave these things was assuredly a powerful God, and the Fijians would gladly have included Him among the gods they honoured and feared. But, of course, the missionaries would not listen to such "
blas-

phemy." The decisive turning-point was not reached till the forces of Christianity and Heathenism were arrayed against each other close to the political capital of the group. Thakombau's public profession of Christianity in April 1854 was not the turning-point; on the contrary it rallied the forces of Heathenism against him: the temples of the old gods were rebuilt, the long-drawn-out war between Mbau and Rewa became a religious war between Heathenism and Christianity, and the old gods promised through their priests success to Mara, and ovens for the Tongans. It was therefore a spectacular trial of strength between the old gods and Jehovah which the great mass of the people in the neighbourhood watched with great interest and expectancy. At the ensuing battle the prestige of the old heathen gods in Fiji was shaken past any hope of recovery. The war between the Christians and the Heathens dragged on in distant places, and was not finally ended till British sovereignty was established. But the battle of Kamba set a seal upon the triumph of the white man's religion. Almost immediately afterwards the people embraced Christianity in hundreds and thousands; islands went over to Methodism 
en bloc. The way was then open for the missionaries to carry on their more spiritual work on a scale hitherto unprecedented. It was by the display and use of power far more than by religious teaching or any other means that the great body of Fijians in the Leeward Islands were induced to forsake their old gods and turn their faces toward Jehovah. King George's victory at Kamba is one of the most important events in the history of Fiji.

      



1 Some writers say two thousand; but I quote the figures given by James Calvert who lived there for ten years.





2 
The King and People of Fiji; containing a life of Thakombau by the Rev. Joseph Waterhouse.





3 For the details of this war and the inquiry by Captain Denham see the letter written by James Smith Fordham on 8 October 1856 (M.M.S.M.).
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Chapter VI


the fijians

        

In the preface to his book on 
The Melanesians Dr R. H. Codrington quotes

1 with approval a remark made by Dr Lorimer Fison: "When a European has been living two or three years among savages he is sure to be convinced that he knows all about them; when he has been ten years or so amongst them, if he be an observant man, he finds that he knows very little about them, and so begins to learn." A similar warning was given by John Hunt in a letter which he wrote to the Committee in London on 4 December 1847. "The South-Sea Islanders," he says, "are a difficult people to understand, and those who know them most correctly will be most cautious in forming an estimate of their character." Few people who have given their minds to a study of the Fijians will be disposed to challenge these observations. The characteristics of the people who lived in the Lau or Windward group were not the same as those of the Ra or Leeward islands; the mountain tribes or the interior of Viti Levu differed widely from the people living near the sea; the language used by the natives on the Mba River was scarcely intelligible to those living on the east coast of the same island; every tribe had its own local god who exerted far more influence over their daily lives than the great but far-removed Dengei, his sons and grandsons; the characteristics of natives living in remote islands with little fear of attack were not so savage as those who lived in continual 

dread of invasion from neighbours who were separated from them by an ill-defined boundary; islands frequented by traders from other parts of the Pacific, or European countries were influenced to some extent by baneful contact with their visitors; in many of the islands, and in some of the districts of the larger islands, settlements were formed by distressed voyagers who drifted thither in canoes, after losing their way; or by conquerors who came with the definite intention of driving away the earlier settlers or mingling with them: in Tumbou on the island of Lakemba there were Tongan locations, and close by a settlement of Levukans from the west; in Kandavu lived a people called Tonga-Fijians; on the Singatoka River there was a strong infusion of Tongan blood, and at Mathuata on the north of Vanua Levu the influence of Rotuman women can be detected. Considered as a whole the archipelago is the meeting-ground of Polynesian and Melanesian races.

        
John Hunt travelled widely enough in Fiji to know from experience the danger of making generalizations. After spending six months at Rewa, he went to Somosomo for three years, and thence back to Vewa where he lived till his death. But while at Vewa he visited most of the districts round the coast of Viti Levu and the western portion of Vanua Levu. These visits opened his eyes to the truth: "We have learned," he says, "to be cautious in forming an opinion of a people among whom we do not reside," and he concludes his observations on this subject with a remark that may be recommended to the notice of people who set out to find reliable information about the Fijians: "I believe the Committee will never learn the true state of things half so well from the Journals of visitors as from the reports and letters of men on the spot." On reflection I feel convinced that this observation deserves some elaboration.

        
In the vaults of the building occupied by the Methodist 

Missionary Society in London there is a mass of original material written by men who lived in Fiji for terms extending over five to sixteen years, and nearly all of them resided in different parts of the archipelago. But their evidence is by no means of equal merit. I have read carefully through all of it, and have come to the conclusion that the best and most reliable evidence is supplied by the following missionaries, and in the order in which I place them—Thomas Williams, Richard Burdsall Lyth, John Hunt, David Cargill, James Calvert, William Cross, Thomas Jaggar, David Hazlewood and John Watsford. All these men remained long enough in the archipelago to revise and correct many of their early impressions; some of them were in Fiji from the earliest days, and all of them were at work there before 1845; several of them had a seeing eye and used it with varying degrees of success—Williams, Lyth, Cargill and Hunt best of all. After 1845 the minds of the natives were influenced by the public opinion of the civilized world; and this placed the later comers at a serious disadvantage as compared with the missionaries already mentioned. The best days of the eye-witness in Fiji were past before the middle of the nineteenth century.

        
But in reading the journals, reports, correspondence and published works of even the best informed and most reliable of the missionaries the reader must be on his guard. There is not one of the missionaries, not even Thomas Williams, whose judgment is not distorted and sometimes vitiated by his religious prepossessions. Their main object in going to Fiji was not to study native life and customs; but to save the souls of the natives from eternal damnation by means of the Gospel and their own religious dogmas. So deeply were they convinced that their religion was wholly right, and the religion of the natives wholly wrong that it was quite impossible for them to see things as they really were unless 

the subject under consideration could be investigated apart altogether from religious prejudice. There were not many subjects in Fiji that could for the simple reason that religion played an important part in nearly everything that the Fijian did, even in the ordinary routine of his daily life. The result is that the missionaries frequently attribute wrong motives to the chiefs and people; paint the darker side of their life with heavy hand; and though they are all essentially honest and truthful they rarely, if ever, do justice to the character of a native chief or king until he has made a public profession of the religion in which they themselves believe. But apart from this there are some big problems intimately associated with the conduct of great affairs which the missionaries did not and could hardly be expected to understand. Among these the two most important were war, and the influence of mission teaching on the whole structure of Fijian society. The student would do well to read what they have to say on these two subjects with reservations and a critical mind.

        
But such warnings are, perhaps, unnecessary for any scientific student accustomed to weigh evidence with impartiality. He will soon realize the need for caution. Again and again in a single letter, entry or report he will find facts enough to refute the contention of the missionary who writes it. But, besides this, and far more important, there is abundant evidence in the correspondence as a whole to enable the reader to discount prejudice, make up his own mind on the basis of fact and pick out those characteristics which are common, as distinct from those which are exceptional. Each missionary reports on his own district or circuit; the whole body of the evidence furnishes information about most of the districts in Fiji except the interior of Viti Levu, the eastern part of Vanua Levu, a few small islands on the 
north-

east of the Lau group and the Yasawas to the north-west of Viti Levu.

        
But though I am persuaded that in the correspondence of the early missionaries we have the best chance of finding out the truth about the Fijians before they were powerfully influenced by European civilization, there are other important original documents available. These include the narratives of marooned or shipwrecked sailors; captains of trading ships; dispatches and published reports of naval officers British, American, French and Russian. A list of the books and manuscripts examined in the preparation of this book will be found at the end of the volume with observations on their relative values. Some of the writers lived for shorter or longer periods among the natives; others were only visitors. The reader of them may be reminded once again that, making due allowance for varying powers of observation and seeing things as they really were, the narratives of those who lived among the Fijians are generally more trustworthy than those of visitors. It is a broad distinction; but worth bearing in mind.

        
As might be expected the missionaries were most deeply impressed, especially at first, by the savage and apparently inhuman atrocities that were practised as a matter of course, sometimes within a stone's throw of their own homes. They saw the 
bakola

2 brought into harbour on canoes, seized by an arm or a leg, and hastily dragged away to the 
rara, then taken back to the beach, cut up with as much sang-froid as a butcher displays in dismembering an ox, and with skill enough to astonish a trained British surgeon. After being cooked the gods got a share (which the priests and some old men eat) and the rest was distributed among the men; but if the supply was large enough the women and children would 

get a portion. Tastes differed, but to many human flesh was a delicacy equal to chicken or turtle. The favourite portions were the thigh and upper arm,

3 and the flesh of women and children was preferred to that of men.

4 It is a mistake to suppose that the Fijians of this period eat only the bodies of their enemies taken in war.

5 Whenever a distinguished chief came to Mbau, and there were no 
bakola in the city, women and children fishing on the reefs would be stalked and taken, dressed and cooked to furnish him with appetizing dishes.

        
The Fijians neither felt nor manifested any shame in the consumption of human flesh when the missionaries first went to Ra. Why should they? Their gods were fond of human flesh, and what the gods liked was above criticism.

6 Cannibalism, no doubt, was practised under religious sanction. But besides that it was the most thorough-going method of taking revenge on an enemy for past injuries or slights. 

It was not enough for the Fijian to overcome his foe; he yearned to tread upon his neck as well, and—eat him. It was one of his ways of boasting. In the war between Mbau and Verata warriors on either side were wont to salute their antagonists with the challenge "I should like to eat your liver," and when the fight was over they showed their pluck by eating it raw! A vindictive chief would sometimes tear the tongue out of his enemy's mouth and eat it forthwith in his presence. It may be that the scarcity of meat diet accounts, in some measure, for the prevalence of cannibalism in Fiji, and despite what Thomas Williams says in his book, there are passages in his Journal which might be quoted in support of that opinion. Lorimer Fison went much further. In the Introduction to his 
Tales from Old Fiji, page 7, he says: "On the whole it seems to me that the balance of probability is in favour of the scarcity of animal food as the primary cause of cannibalism though nothing can be absolutely proved either 
Pro or 
con."

        
Partiality, religion, revenge, scarcity of animal food—these are the reasons given for the practice of cannibalism in Fiji. It was prevalent in all the districts in Ra known to the missionaries, and, also, though only to a comparatively slight extent, in Lau probably because of Tongan influence, and the infrequency of wars. It is just possible that human flesh was never eaten in Fulanga Island, and certainly the tribes whose god was enshrined in the body of a man would not dare to eat human flesh.

        
The most notorious cannibal known to the missionaries was Ra Undreundre, chief of Rakiraki on the north-east coast of Viti Levu. He was so fond of human flesh that he was never known to give any away; but would have the remnants cooked again and again to keep them from going bad. After he had reached middle age, stones were placed in a line to register the number of bodies eaten by him. 

When Dr Lyth visited the spot he had them carefully counted, and found there were eight hundred and seventytwo! But there were gaps, and there was no record of the bodies he eat in early life. On this calculation the old gourmand must have eaten one thousand in his lifetime! Dr Lyth does not express any doubt either of the story or the computation; on the contrary he went to considerable trouble to make accurate calculations. Thomas Williams, too, countenances it, or, at least, says nothing to discredit the report.

7 To my mind it is incredible. How long would the population of 150,000 have lasted with such gourmands scattered about the archipelago? There would have been little need of an inquiry into the depopulation of the native tribes, if such reports had been true.

        
But slaughtered human bodies were in demand for other purposes than feasting. When a canoe was built, bodies of men were used as rollers in launching it. After it had been launched the decks were smeared with the blood of other victims for good luck and to pay respect to the gods. In building a temple men would be sacrificed to give strength to the posts that supported the structure. But judging by the correspondence of the missionaries it would appear that the number of bodies used or abused in these ways, in their time, was small. It is certain that a very large number of temples had to run the risk of having their posts planted in the solid earth without the mystic leaven of a dead body to make them secure.

        
Another custom which harrowed the feelings of the missionaries and their wives was the strangling of widows—and other relatives—on the death of a chief. When remonstrated with the chiefs would reply that it was their custom and, from their point of view, no further 

argument was necessary. Among the reasons given the most common is that the departed spirit of a chief would experience almost insuperable difficulties on his way to Mbulu unless his wives accompanied him. But one sometimes comes across a more utilitarian explanation. Some Fijian chiefs had as many as thirty, forty, and even fifty wives. That these wives were jealous both for the sake of their children and for the favour of the chief cannot be doubted, and in their machinations or their concealed frenzy the life of the chief would sometimes be in peril. The strangling of widows was a safeguard. The wife who poisoned her husband would know that her doom was sealed too, and that she would have to plod along the weary way to Mbulu in the company of an outraged husband, and with a stricken conscience to load her feet with lead. The practice prevailed in every part of the archipelago, except perhaps in the island of Fulanga,

8 and sometimes the slaughter was wholesale. When Rambithi, son of Tuithakau of Somosomo was drowned, full honour was paid to the dead chief notwithstanding the entreaties of the missionaries. The precise number of victims cannot be given with certainty. John Hunt and Dr Lyth who were there at the time are not quite agreed. The former says seventeen, and Thomas Williams who came to Somosomo later repeats that number. Dr Lyth who, because of his scientific training, is generally careful about details says: "It is difficult to get the exact number; some say thirteen, some sixteen, others twenty." There is, however, no reason to doubt that seventeen was very near the mark; and it is well to know this, because it affords a means of estimating the number of women who must have been strangled in a protracted war in Fiji to accompany chiefs who had been slain. The missionaries pleaded earnestly and long with 

Tuithakau to spare the women, just as they did with Tuikilakila when Tuithakau died, and with Thakombau on the death of Tanoa; but though their entreaties were not without some effect they could not prevail upon the chiefs to abandon the practice. The reason finally urged by Thakombau was, I believe, more important than either of the two already mentioned: it would be a most serious disparagement of the dignity of a chief of noble rank to let the occasion pass without the customary honours.

9 Not all the arguments of naval officers, nor all the entreaties of the missionaries could avail against this grim ceremonial.

        
There were various ways of showing respect for the spirit of a departed chief, most of them involving some personal sacrifice—the shaving of the head (a serious deprivation in Fiji); the cutting off of a little finger; the slashing of the body; but the most honoured way was by giving up life itself. This was accepted as proof that the wife loved her husband, and for that the victim would win the approval of the gods, and the applause of her relatives and friends. On the other hand the wife who was unwilling to accompany her husband on the way to Mbulu was despised for her disloyalty, and her female associates would see to it that her life was not worth living afterwards unless she chanced to be so nobly born that nobody of sufficiently exalted rank could be found to strangle her.

        
Here is at least one of the reasons why the missionaries were so unsuccessful in their attempts to persuade the victims themselves to live even after the chief had given his hard-wrung consent. They found, to their amazement at first, that the doomed women flatly and even jauntily declined to be rescued, and that they went away weeping and wailing, threatening to put an end to their existence themselves on the rare occasions when others could not be 
pre-

vailed upon to strangle them. A few were stricken with sorrow because they loved their husbands; some were afraid of the consequences of violating a time-honoured custom protected by religious sanctions; others were influenced by the splendour of the occasion when they were proudly arrayed in the best apparel, and decorated in the most approved fashion for the great event.

10 The missionaries were inclined to believe that the women were making pretence of a wish to die, when the real motive was fear of the consequences of survival. They may have been right—in some instances; but it is probable that in expressing this opinion they were influenced more than they knew by their own feelings, and the value 
they placed upon human life. It was almost impossible for them to diagnose the situation. When the missionaries urged that it was their love for their fellow-creatures that constrained them to try to save the women, Thakombau replied that it was because of their love for the women that they were strangling them! Thakombau was not quibbling: the executioners who pulled the rope that strangled the women were their own sons and relatives! and the expression on their faces left no doubt that they regarded it not as a murderous act but as a pious duty. It is impossible to analyse with certainty the motives and feelings of victims, executioners and onlookers at such a time. What can be urged with safety is that the victims were generally glad to go,

11 and the executioners happy in sending them to eternity. It was the custom of the country!

        
As to the women who prepared the victims for the final scene the missionaries were all of one mind; they played their part with feelings of unalloyed satisfaction (despite 

certain formal wailings), and resented bitterly any interruption by the missionaries, or by untoward happenings. Fijian women had a hard row to hoe, and they lived under many privations and disabilities; but when they had their day out, they generally acquitted themselves in a way that goes to show that Rudyard Kipling may have hit upon a startling truth when he sang "The female of the species is more deadly than the male." It would seem to have been so even in Fiji where the males could be very deadly indeed. In his letter of 30 September 1839 William Cross tells of a woman who fainted, and, while unconscious, was anointed for death. But she revived and continued to get better. The chief ladies of the town met and discussed this unseemly interruption of their ceremonial. Ultimately they decided that "it would be bad for her to live because, if persons were permitted to come back from Mbulu, they would be causing others to die, and that would be an evil thing!" She was strangled forthwith.

        
Not less appalling to the missionaries was the manner in which the old and infirm were treated in Fiji.

12 They were quickly given to understand (where it was needed) that they were a nuisance to their friends and relatives, and that it would be better for them to put an end to their existence. Some of the old folks would go to their deaths on their own initiative, either to a cave where they would remain till they died, or to a grave in which they sat huddled up while the earth was thrown over them and stamped down by their friends and relatives. Sometimes the poor creatures would plead for a cessation of the stamping, and a few are reported to have begged for a drink of water. But it was useless; on such occasions the community instinct operated with 

irresistible power. We are told that animals are impelled to kill off the maimed and the useless so that the safety of the herd may not be imperilled; and that the same instinct accounts for the practice of savages for whom the welfare of the tribe is paramount. The Fijians were not savages; but they had some savage practices which may be explained by reference to the urge for tribal self-preservation. They would certainly have repelled a charge of cruelty, arguing that it was kindness to cut short lingering illness, or put an end to the sufferings of old age. William Cross tells of a well-born boy whose thigh was bitten by a shark in the Rewa River. His relations and friends exchanged views on the subject, and came to the conclusion that it could not be permitted that a chief should be seen going abroad whose leg had been bitten by a shark. He was strangled the same night.

        
But the natives were not consistent. Some of the old and infirm instead of being dispatched quickly were left to linger on in pain and die of neglect or starvation. I am disposed to think that they did not want to be bothered looking after such people, and either put them to death at once, or left them to die slowly according to circumstances and especially their mood at the time.

13

        
It was a tough world, and the missionaries were on the rack. Little wonder that, fresh from their homes in England, in the first years of their life in Fiji they should have formed opinions which in the light of later and fuller experience needed modification and correction. In their report in 

December 1836 Cross and Cargill, after giving an account of some of the savage practices of the Fijians, say "they are literally without natural affection, implacable, unmerciful." Nearly every missionary who stayed in the country only for a short time, went away with that impression. But those who remained altered their minds; or, at least, came to the conclusion that the character of the Fijian was compounded of qualities so essentially different and contrary, that it required an unusual effort of mind to think of them as coexistent in a single human being. It is interesting to mark the change of opinion in men of the calibre of John Hunt and Thomas Williams. In December 1839, six months after he went to Somosomo, John Hunt says: "No person can form an idea of their deep depravity unless he actually witnesses it, and has an opportunity of observing their absolute insensibility to everything that is good, and their pleasure in all that is bad…. So powerful is the base principle in them that the father will see his child strangled and the son his mother without any emotion except of pleasure. They are truly without natural affection." And, yet, in that very same letter when other thoughts come into his mind he betrays his doubts by falling into paradox and asserting that "they have affection, but it is most unnatural!" But that which he was referring to in this context was not unnatural at all; it was an example of genuine human sympathy and kindliness. Hunt had just lost his new-born son, and was, himself, suffering from influenza and dysentery. In these circumstances "we expected the heathen would say to us 'where now is thy God;' but they were wonderfully prevented from saying anything that could give us pain." On the contrary the king ordered his carpenter to build a tomb for the little boy, "and seemed to take a great interest in him." John Hunt did not at that time know that while the 

Fijian could be fiendishly cruel, the tender plant of courtesy was deeply rooted in his nature.

        
Thomas Williams shared the first impressions of his colleagues; but before he left Lakemba he had witnessed some sights that made him pause; and after he went to Somosomo he found himself face to face with the same contrarieties as John Hunt. Writing on 27 September 1845 he says: "The portraiture of these people is correctly and ably drawn by St Paul in Romans I. 31.—'without understanding, covenant-breakers, without natural affection, implacable, unmerciful;'" but in the same letter he goes on to say "and yet, strange as it may appear I doubt not but that those well acquainted with the parties will bear me out in saying that few Fijians have the happiness of being so beloved and honoured as was Tuithakau by his son Tuilaila."

14 In one breath "without natural affection," in the next "beloved and honoured!" Williams had just been describing the ceremonial at the death of Tuithakau, including the burial of the old king while he was yet alive: he was heard to cough as the earth was thrown over him. The bond of affection between Tuithakau and his son had never been cracked, and yet Tuikilakila who so loved and honoured his father was a consenting party to his burial thus! Tuikilakila would have repudiated any imputation of cruelty; he would have contended that the movements of the corpse were merely involuntary and performed without any relation whatever to the mind and soul of Tuithakau; and it would never have occurred to him that his statement was inaccurate. Thomas Williams thought otherwise, and he was more profoundly shocked by what he saw on this occasion than by any other incident in his missionary career. One loving son strangles 

his widowed mother, another loving son buries his honoured father alive! How could these things be?

        
The answer to this question is of more than ordinary importance, and it turns on a careful consideration of the power of habit in human life and especially the life of the Fijians at this time. Let me try to explain as clearly as I can.

        
Thomas Williams at this time knew quite well how low was the estimate of the value of human life in Fiji; but he had not fully reckoned with the power of habit and familiarity in drugging the sensibilities of human beings in Fiji or for that matter in any other country. He had never realized that practices which are in their nature unsportsmanlike, cruel and even revolting can not only be regarded with undisturbed equanimity, but even be invested with sanctions of propriety when once they have become customary and familiar. A heathen Fijian could cut up a human body for the ovens without the slightest sign of embarrassment or self-consciousness, or any thought of the impropriety of his conduct. A chief could gorge his appetite for human flesh; but at the call of hospitality comport himself like a gentleman of birth and training; a son could strangle his mother to death, and show by the expression on his face that he regarded it as a proper and kindly act; old men and women could be buried alive in their graves, and those who stamped on the earth over their heads never dreamt that it was other than a proper thing to do. All this was the custom of the country!

        
Unless the student of Fijian civilization can get his mind into an attitude in which it is possible for him to believe this he will never be able to do justice to the finer qualities of the Fijians, or the "superiority" of their civilization as compared with other races in the Pacific who were much milder in their way of life.

        


        
Very few if any of the men who visited Fiji at this time ever attained to this point of view, and many years had to pass before the resident missionaries began to look upon the Fijians and judge them in this light. But there is good reason for believing that Dr Lyth, James Calvert and Thomas Williams who remained so many years in the archipelago had learnt to judge justly and not according to appearances before they left. On 14 July 1851 after twelve years residence in Fiji Richard Burdsall Lyth transcribed into his Journal the following passage from page 276 of Hunter's 
Sacred Biography:


Many practices appear to us absurd and unnatural merely because we are not accustomed to them. Herodotus relates that Darius, King of Persia, having assembled the Greeks who were under his command, demanded of them what bribe they would take to induce them to eat the dead bodies of their parents as the Indians did? Being answered that it was impossible for them ever to abandon themselves to so great inhumanity the King in the presence of the same Greeks demanded of some Indians what considerations would prevail with them to burn the dead bodies of their parents as the Greeks did? The Indians expressed the utmost horror, and entreated the King to impose upon them any hardship rather than that. Among the Hottentots the aged, so long as they are able to do any work are treated with great tenderness and humanity; but when they can no longer crawl about they are thrust out of society and put in a solitary hut there to die of hunger or age, or to be devoured of wild beasts. If you expostulate with them on the savageness of the custom they are astonished you should reckon it inhuman. "Is it not much greater cruelty," they ask, "to suffer persons to linger and languish out a miserable old age, and not put an end to their wretchedness by putting an end to their days?"



        
On this passage Dr Lyth made no comment whatever; he did not even follow it with a note of exclamation. He had been in Fiji long enough to know that this quotation expressed the stark truth concerning the influence of habit and familiarity on human life.

        
It will, perhaps, help us to judge the Fijian a little more sympathetically, if we look at ourselves and consider what habit can do to deaden our sensibilities to the unsportsman-like and cruel character of one of our own practices. At a 

certain time of the year it is customary with some men in the British Empire to seek enjoyment and recreation in the wholesale destruction of game. They will drive to the scene of slaughter in motor-cars, place themselves in concealment with their guns the while birds are driven over them, and then they shoot, shoot, shoot till the day's course is run. The fuller the bag, the more successful the day. Let us turn a critical eye on this form of "sport" for a few minutes. True sport demands that the contending parties shall be fairly evenly matched, and that each side shall have a reasonable chance of victory. But what chance has the bird in such a contest? And where is the possibility of its offering any defence against a man who shoots from cover with a breech-loading gun? The man takes no risks or punishment; the bird is driven into the toils, with little chance of escape except for the marksman's want of skill. It is the instinct of every true sportsman to see that his antagonist gets as many advantages as he is willing to take himself; but what chance of fair play is there in such a form of recreation? It is a misuse of terms to dignify such a practice with the name of 
sport. It lacks all the essentials of true sport—willingness to enter the lists, an approximately even chance of winning, a mutual understanding concerning the discipline of the contest as well as the joy of battle.

        
How explain this barbarous survival among a people so essentially humane, courteous and kindly as the British? There are many explanations; but pre-eminently this—it is and has been for long the custom of the country and in certain circles the proper thing to do. It would be very unfair to condemn either the individuals who practise this "sport," or the class to which they belong, as callous or insensible to fine feeling. On the contrary some of them are men of gentle training and kindly quality.

        


        
A like discriminating tolerance must be exercised in passing judgment on the Fijians and their civilization, and this should be all the more readily conceded when we remember that they had lived for centuries in isolation; that they never had among them a John Ruskin or a William Wordsworth to draw their attention to the enormity of some of their more brutal customs, or an Arnold of Rugby to point the way to higher forms of sport; that when they first came under the influence of a wider civilization it was by contact with trading and whaling ships, runaway sailors, beachcombers and the like; that in the Fiji of the first half of the nineteenth century there was no well-organized state with one supreme authority capable of maintaining order and exercising good government throughout the archipelago; but a number of more or less independent kingdoms engaged in ceaseless wars for their own aggrandizement, or to avenge real or supposed wrongs.

        
It was this incessant warfare in the western islands that afforded the people so many opportunities of habituating themselves to deeds and scenes of horror; just as the Parisians in the course of the French Revolution looked with equanimity on scenes that would have made them shudder in times of peace; just as any war accustoms men to horrid sights until they are regarded as a matter of course. Soldiers could not maintain their strength and efficiency if it were otherwise. In their warfare at this time the Fijians displayed little daring or skill. In Fiji success in war was attained not so much by open fighting as by treachery, cunning and fearful surprises. What Lockerby says of the fearlessness of the fighting Fijians at Mbua Bay is contradicted by every one of the missionaries thirty and forty years later in language that is meant to apply to every part of Fiji. The people generally had wrong ideas of bravery. They confounded it with brutality; children were branded as 
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cowards if they did not flout and fight their mothers; living victims were brought to be clubbed and speared by boys so that they might be trained in the arts of war! It never seems to have entered their heads that chivalry was an essential element in true bravery.

        
There is little in Fijian warfare to excite admiration; but such as it was the most thrilling delights of the people were associated with it. Nobody can read Dr Lyth's description of the return of the victorious warriors from Vuna to Somosomo without detecting in the wild rhythmic swing of their movements an exaltation of spirit that thrilled the whole community with savage joy. It was on 25 September 1840 that Lyth was watching the canoes as they approached the shore. He says:


The scene was a striking one, a true picture of heathenish joy. There was the orderly advance of the canoes, the shrill echoing of the cannibal whoops, the flying streamers of the canoe on which lay the slain, the violent shouting and dancing of the women on the water's edge and in the sea, the whirring of the canoe paddles in the air, and, as they came opposite the town, the thundering on the decks of the canoes by the simultaneous tramping of the warriors, whilst others beat the water with their clubs.



        
The Fijians had many innocent games: the children their swings and 
tingka sticks for throwing, and they played at hide and seek, ducks and drakes, and learnt early to swim, dive and sail a canoe; they had their sham fights and mock battles, and pointed sticks to pierce the swinging orange suspended from a branch. The men had their athletic contests on land and sea, and so high could feeling run that when one village was pitted against another at 
tingka each side would make an offering to the gods for victory; sometimes men and women would wrestle on a hill-top, and after struggling for a time, roll down together at peril of their limbs. There was racing in the water, diving and swimming for both sexes, and canoe racing provided days of wild delight for competitors and onlookers. But in none of 

these recreations could the Fijians be wrought to such a pitch of frenzied joy as by success in war.

        
In war, too, they found their best opportunities for showing what brave fellows they were, not so much by daring exploits in the face of the enemy as by their boasting in the presence of a chief while the enemy was yet afar off. They would strike the earth repeatedly with their clubs, leap into the air, look round with flashing eye beneath their blackened brows, and assure the chief with whom they were allying themselves that the heads of his enemies were but as drums for their clubs to beat upon. This was the 
bolebole or challenge, and it sometimes took longer to enact than the ensuing battle!

        
The Fijian was full of childish vanity. He loved to parade his valour in the limelight of public attention, not under the flash of the enemy's guns. He could even acquit himself courageously at times on the battlefield in the hope of being treated as a chief for a few days after his return; and he would submit himself gladly to the rigours of a painful ceremonial if only he could bask in the sunshine of public appreciation for a few hours.

        
Fijian warfare could be serious enough sometimes; but there was a lot of make-believe in it; and far too often deeds of the most dastardly treachery and fiendish cruelty disgraced it. But such as it was the Fijians liked it: and their pride and covetousness made frequent wars inevitable.

        
War was their most engrossing form of sport; but next to it, and not far behind came the 
meke, a word which was used for a song or a dance; but it was in the dancing far more than the singing that the Fijians excelled and found their delight; and a good 
meke is something to be seen and not easily forgotten. It was my privilege in 1929 to visit some of the more distant islands with the Acting-Governor and a party of government officials. On the island of 

Lakemba we watched a 
meke that lasted for fifty minutes celebrating the death of a chief in the olden time. The performers kept up their singing for about half the time the while their arms, legs, heads and fingers were kept continually in motion. We all watched carefully to detect, if possible, one false movement on the part of any one individual in that company of seventy men and women; but we saw none. The impression left on my mind there, and also on the islands of Vatoa and Matuku, was that in grace and regularity of movement, sense of time and rhythm, the native dancers of Fiji have nothing to learn from civilized people. The Fijians still love their 
mekes. When the head of the native village on Vatoa announced after the yangona ceremony that there would be a dance in honour of the Governor, the women scampered away for their dresses at such a pace that the sand flew from beneath their feet.

        
The records of the missionaries in the middle of last century fail to convey any adequate impression of the part played by the 
meke in sustaining the 
joyousness of the people, and making the wheels of government run smoothly. The missionaries looked upon it with no favourable eye: it excited lustful feeling, and sometimes ended in scenes of debauchery. Instead of preserving it, and trying to purge it gradually of its grosser elements, they adopted the usual policy of suppression. Thomas Williams in his book on 
Fiji and the Fijians

15 defends the missionaries for this, but not in a way that carries conviction. It does not appear that he or any other missionary realized how much was due to the 
meke for infusing a spirit of goodwill into many of the more disagreeable duties of a Fijian's life. He tells us how the natives dressed themselves in their best, and decorated themselves with the utmost care on the day of the 
solevu when tribute was paid to the chiefs. The people were in the 

best of spirits. "Surely the policy that can thus make the paying of taxes 'a thing of joy' is not contemptible," he says. Of course it was not; but that which made it a thing of joy was the 
meke which the missionaries were bent on suppressing. It was the policy of the king to give a feast and a dance on taxation day, and in the joyous anticipation of that these able-bodied children forgot all about the labour involved in the payment of tribute. They thought about that at other times, not on the great 
meke day. Even less convincing are the reasons given for discouraging the 
kalou rèrè. One of them was that the games practised on the high day of the celebration were rough, and occasionally one of the actors was killed. But are not football, polo and wrestling rough, to say nothing of prize-fighting? And are the games that men play to be suppressed simply because some danger or mishap may find its way into them? The missionary of those days was not a sportsman either by temperament or training, and he had no idea of the value of games—especially organized games—for the Strengthening of moral as well as physical fibre. That was one of his misfortunes. It was unfortunate for the Fijians too. In discouraging and suppressing so many of their innocent interests and activities the missionaries took far too much out of their lives and put far too little back to fill the void.

        
But it was in laying a heavy hand on all the rites and ceremonies of the religion of the Fijians that the missionary appears at his worst. Some of their more hideous practices such as smearing the decks with human blood, killing men to strengthen the pillars of their temples, cannibalism, widow-strangling and burying old folks alive had to go, and would have gone, missionaries or no missionaries, under the increasing pressure of civilized opinion; but there were many other activities associated with their religion that were not only innocent, but hallowing and 

ennobling; and the missionaries were determined to get rid of them too because homage was paid through them to many gods instead of one! This plurality of Fijian gods horrified the missionaries. They believed in at least three themselves; but because the Fijians believed in many more they were a benighted people! Were the old Greeks benighted because they believed in gods of the air, sea, sky and earth? Some of the missionaries were Greek scholars and should have known better than to denounce everything in the Fijian religion as "heathen foolishness" to be suppressed because they worshipped many instead of one or three gods.

        
I have already spoken of the 
kalou rèrè in reference to sports. But it was mainly a religious celebration—the young men wooed the "children of the waters," and made a pretty little home in some retired spot by the sea for their entertainment. Thomas Williams describes it on pages 237-8 of his book, and he admits that the ceremony was "free from any pollution or licentiousness." Why then make such contemptuous references to it as he does twice in his Journal, first at Lakemba and next at Mbua Bay? He says that it encouraged idleness but the missionaries never accuse the natives of idleness when they take a holiday on the Sabbath and go to chapel. The real reason was that in the 
kalou rèrè goddesses were worshipped, and that was "heathen foolishness." In one sense it may have been, in another and deeper sense it improved the characters of the young men who took part in it. So did many of the other religious observances of the natives. Was it not ennobling in the natives of Savu Savu Bay to thank their gods, by giving them a portion of the cooked foods, for the hot springs at Na Kama? Did not the natives all over the archipelago set a good example to Christians by refusing to partake of any of the fruits of the ripening season before making an offering of first fruits to 

their gods? Why should they not try to propitiate the gods who helped them to catch turtle on the reefs, sent rain to make the crops grow, and protected them in perilous voyages over the seas? Was it so very dreadful for men and women to worship the spirits of their chiefs and ancestors? And was Tuikilakila so very foolish because he weeded his father's grave, and made it neat and comely before he went to war in the hope that the spirit of the man he had loved and honoured would help him?

        
For my part I am quite ready to believe that all those appeals for help, and thanksgivings for benefits conferred, did the souls of the Fijians good. They kept them in touch continually with spiritual powers that they believed to be much greater and more powerful than themselves. Whether they paid homage to one god or many in so doing was a subordinate matter. It appears to me after going through the evidence that the missionaries themselves did not know whether they believed in one God or three. Sometimes they affirm that there is only one; but as soon as they settle down to teach theology they tell the natives that there are three—God the Father, God the Son and God the Holy Ghost, and try by means of Athanasian supersubtleties to reconcile their irreconcilable statements.

        
There is no doubt there was much that was dark and dreadful in the religion of the natives: they feared their gods far more than they loved them, and they found support in some of their beliefs about the gods for very abhorrent practices and customs. But there was much that was good in their religion too, and the missionaries would have done far better to have preserved and magnified the good, than by assuming the role of iconoclasts, and striving to sweep the religious system of the Fijians away altogether. I am convinced after careful consideration that there were 

good foundations in the religion of the Fijians for the missionaries to have built upon.

        
In the history of religion from the earliest times to our own day three beliefs would appear to be of fundamental importance—the existence of an overruling spiritual power; the reality of man's soul as something distinguishable, if not distinct, from his body, and its survival after death; the possibility of communication and communion between the soul of man and a great overruling spirit. In his own simple and crude way the Fijian had an intense and vivid belief in all three. His gods were many, not one; he had no doubt whatever of the existence of a soul, and that it was capable of detachment from the body even while the man was alive. Healthy Fijians have been known to call out to their straying souls entreating them to come back to their bodies! The Fijian was not sure of immortality; but he had no doubt that the spirit of man did live on after the death of the body, and for a few at least he would not deny immortality. He was so sure of the possibility of communication between the divine and the human that he regarded his priests as mediums whose bodies the gods used to become articulate and make their wills known to the people.

        
Thomas Williams sat listening one day to a conversation between a Fijian priest and the Tongan chief Tubou Toutai, and this is part of what he heard: "Lang-gu did you shake

16 yesterday?" "Yes." "Did you think before-hand what to say?" "No." "Then you just say what you happen to think at the time do you?" "No. I do not know what I say. My own mind departs from me, and then when it is truly gone my god speaks by me." A medium at a spiritual séance to-day might answer in precisely the same language. Thomas Williams like all his brethren had his doubts, and frequently spoke in contemptuous language of 

the 
rika.

17 Nevertheless some of the missionaries appear at times to have been puzzled: they realize that if these inspired priests were all frauds some of them must have been uncommonly clever actors. But whether they were all frauds at all times it is not my business to inquire here—let the spiritualists of to-day fight that out with their antagonists—all that I am at present concerned with is to show how real was the Fijian's belief in the possibility of communication between the divine and the human; for there can be no doubt that the vast majority of the Fijians at this time believed in the revelation of the will of their gods through the priests. The priests were very powerful people in Fiji, and some tribes treated them as if they were themselves gods.

        
But this is only one of many ways in which the reliance of the people on the will of their gods might be demonstrated. The 
mbure or temple was generally the most conspicuous object in their towns; it had a high-pitched roof, was built on a lofty platform, sometimes a double platform, on an elevated piece of ground. On the interior decorations the Fijians lavished their skill and contributed the best they had. It was the place in which the priest was most frequently inspired, and in which the governing chiefs met to decide important questions of policy with the help of the gods. But the visits of the gods were not restricted to the 
mbures. The priest might be possessed in a private house, or even in the open air. Some of the gods would come with mischievous intent, and then the more daring of the natives would shower stones on the building which they occupied to drive them away. They would even try to bewilder their gods by running hither and thither, in and out, round and about, with something that they wished to conceal till their tracks were a tangle.

18

        


        
The Fijians could never be far from their gods on land or sea. The gods were everywhere. The groves were sacred because they were haunted by deities; the sailor voyaging over the seas would preserve strict silence in places known to be frequented by the gods; the traveller who saw a god as he walked into the country would throw some leaves on the spot to warn others that it was holy ground. As Thomas Williams says: "There was no remarkable spot, especially the lonely dell, the gloomy cave, the desolate rock, and the deep forest that they did not people with invisible beings." Superstition! all superstition! Yes, perhaps, but far more inspiring and ennobling than the crass materialism into which the dull unraised spirits of some civilized men can subside.

        
Take it all in all the religion of the Fijians was much brighter and far more ennobling than the missionaries believed or were ever willing to admit. True religion finds expression not so much in conventional beliefs, or theological dogmas, as in an attitude of mind. The people who could bow their heads reverently and submissively in the presence of a superior spiritual power had the root of the matter in them. It would have been far better had the missionaries striven to retain this instead of ridiculing their gods out of existence, and grafted on to it a purer and more spiritual faith. But that was not their way. They were in a hurry, and adopted the policy of ruthless iconoclasts in their attacks on the native religion, thereby imperilling their own cause. Time brought its revenge by the middle of the century. Heathenism rose in its own defence just as it did in Tahiti in 1808, and would probably have swept the missionaries and their religion out of Fiji, just as they did in Tahiti in 1809, but for the timely aid of King George of Tonga with his two thousand warriors. Had it not been for the local dread of British, American and French men-of-war some 

of the early missionaries in Fiji would have ended their days in cannibal ovens, for the insolent, ruthless manner in which they ridiculed and assailed the religion of the Fijians and mocked at their gods.

        
I have already hinted that the Fijians were wanting in bravery, notwithstanding Lockerby's unequivocal assertions to the contrary. Most people who lived among them believed that they were cowards. Every one of the missionaries who knew them in the thirties and forties said so, and, what is more important, the evidence goes to show that, allowing for some exceptions, it was true. A braggart is not always a coward, but often he is, and the Fijians were much given to the vice. But besides that they could be wantonly and fiendishly cruel; and cruelty is even more intimately associated with cowardice than boasting. I am not thinking now of their cannibalism, widow-strangling and burying old people alive: these dreadful practices can be explained, not excused, on many grounds including religion and tribal self-preservation. But what are we to think of a people who could look with indifference, and even delight, on the return of victorious warriors with little children suspended head downwards from the mast till the life was beaten out of them by the rolling and pitching of their canoes?

        
What shall we say of men and women who could place a live man on white-hot stones, and dance with delight as they turned him over and over and listened to his shrieks of pain? It was possible for a chief in this country to tear a limb from the body of his fallen enemy, cook it and make the poor wretch eat part of it while he taunted him; and this he could do without arousing public indignation! Women and children were stalked on the reefs as wild animals are, captured and brought home to provide palatable dishes for visiting chiefs! Warriors who returned from the 

wars with the dead body of a woman or a child whom they had followed with secret feet, waylaid and murdered far away from the fighting lines could be received and honoured as heroes!

        
It is conceivable that one man in a thousand may do these things and still be daring or courageous: Richard III contrived the death of the young princes in the tower, and yet Shakespeare represents him as living and dying courageously. But enormities such as I have described were not uncommon in Fiji, and the point to which attention must be directed is that they excited no adverse comment, and aroused no general indignation among the people. We must not forget in drawing our conclusions that the life of a human being and a dog were valued at about the same price

19 (sometimes a musket or a whale's tooth is given as the equivalent); something must also be conceded to the shocking methods of training boys in the art of war, and very much to the influence of habit. But when all concessions have been made the painful truth persists that these fiendishly cruel acts could not have been tolerated in a land in which the true quality of bravery, compounded as it is of honour, chivalry and courage, was even partially understood. That a man of savage impulses, morbidly sensitive to slights and concealing his wrath behind a placid countenance till the hour of revenge arrived, could at last give free rein to his pent-up rage and act like a devil incarnate is intelligible enough; but that his diabolical cruelties should be perpetrated without arousing a storm of indignant protest can only be explained in one way—the red streak of cruelty and the yellow streak of cowardice ran through the nature of the average Fijian in the middle of last century.

        
But though forced by the evidence to make such a deplorable criticism of the people generally I cannot refrain 

from suggesting some exceptions. The majority of the ruling chiefs, Tuidreketi and Nggara-ni-nggio of Rewa, Tuithakau and Tuikilakila of Somosomo, Varani of Vewa, Thakombau of Mbau, Maafu the Tongan and Ritova of Mathuata were, I believe, courageous men notwithstanding the cruelties they tolerated and perpetrated. I had almost used the word brave, and, perhaps, as applied to kind-hearted old Tuithakau it might be allowed to pass. I own to a feeling of admiration for that mild and magnificent old Heathen. It is true that on one occasion he would have killed Dr Lyth had he been able to reach his club while he held him. But his rage was right in the main. Lyth had just been denouncing his gods, and it was more than the old man's soul could endure—much as he loved the doctor.

        
I think, too, that Thomas Williams has not been quite fair to the Fijian sailors. He says that they were not as bold as the Tongans: they did not make such long voyages. But there was ample opportunity for a display of courage in Fijian waters, and there are plenty of instances in the missionary records of native captains taking their lives in their hands, and pressing on through dangerous waters in the height of the storm or the darkness of the night without showing a sign of fear. Dr Carew, Administrator on the island of Rotumah, has had long and wide experience in Fiji, and he has some interesting stories to tell of native captains steering their canoes through the surging breakers of the reef in the height of a storm without a tremor in their nerves. The missionaries were so prone to attribute their deliverance from perilous situations to Providence that they often overlooked the skill and daring of His agents. In December 1849 Dr Lyth was voyaging in a canoe from Fulanga to Namuka. To save time his native captain steered straight across the reef through the breakers instead of going round to the entrance. The venture had its perils; but it 

was accomplished without mishap. "The natives manage this kind of thing skilfully in fine weather," says Lyth, "but I see more of the goodness of God than the skill of man in such kind of leaving and going into harbour." A little hard on the captain. But this was the missionary's way.

        
It would be just, I think, to make exceptions in favour of the great chiefs and the native captains. As for the rest, there was much to account for their lack of courage: habitual dread of their gods; cringing subjection in the presence of their chiefs that etiquette and fear forced upon them; above all, the prevalence of treachery in a land so full of wars and rumours of wars. In 1850, while the war between the Heathens and Christians was raging at Mbua Bay, Tui Mbua went to the people of Nasau and made a speech in favour of peace. His chief anxiety was to allay suspicion of treacherous designs. "I am a Christian, but only of one night's growth," he said, "so that my mind is a heathen mind, and I am afraid of you. You, too, are Christians of a night more than myself. So your minds are heathen minds and you are afraid of me. But that is now done with; let us no longer fear each other."

20 His words were of little avail to end the war, still less to eradicate fear. It was too deeply rooted in the Fijian mind; nor did it pass away till the administration of British law had made life secure from one end of the archipelago to the other.

        
All the authorities are agreed that the Fijians were thieves and liars. Thomas Williams was very decidedly of that opinion from the day of his landing at Lakemba. In his first letter to the London Society he said: "Many of the Fijians are terrible thieves and infamous liars!" There was, perhaps, a little personal venom in the remark: on the day of his arrival one of his boxes had been opened, and many of 

the articles stolen. But similar criticisms are made by all the missionaries. They did not alter their minds as to the prevalence of these vices, but they did find reasons to temper the severity of their condemnation. In Fiji a chief had been accustomed to take anything he wanted without asking anybody's leave. It was not surprising, even if it was very wrong, for him to exercise the same freedom with the goods of white people. As a matter of fact the chiefs deeply resented any interference with this traditional privilege which was practised in its most outrageous form in the custom known as 
vasu by which a nephew visiting the town of his uncle could lay hands on the most valuable property he had, and no protest would be made!

        
But there were other reasons for the prevalence of thieving. "It is astonishing to see how anxious they are to obtain European property," says John Hunt.

21 "They are never satisfied with presents; it is always give, give, give. To obtain European property they will kill captains, take ships, plunder their own people and others of what they possess if they dare to do it. And I believe if ever they injure a missionary it will be to possess his property."

22 Considering that European implements were so much more efficient, and that they could kill their enemies more easily and securely with European weapons, this passion for European property is not difficult to understand; but it is also to be accounted for by their love of ostentation. Samuel Patterson could not understand why the natives of Nairai should have stripped him and his fellows of all their clothing since they wore hardly any themselves. It was, fundamentally, I think, the promptings of a covetous nature; but the natives loved to 

swagger in white men's clothes. Thieving was a vice common to nearly all the Pacific Islanders.

23 What captain who has left a record of his voyage in the South Seas does not complain of it? It seems to have been practised as a matter of course, and the culprits manifested no shame when they were caught in the act. Thieving seems to have been an inborn characteristic of the Pacific Islanders, and the Fijians like the rest of them displayed marvellous skill in practising it.

        
Thieving from the white man was sometimes, but rarely, punished, and then in a way that startled the missionaries. On their return from a visit to Rewa, Cargill and Calvert found that two kettles had been stolen from the mission premises. They went forthwith to Tuinayau and lodged a complaint. Three days later "the king's brother with several other chiefs from the principal settlement waited upon us bringing with them a pot and several articles of wearing apparel, and to our great surprise and regret presented us with the ends of four little fingers which they had caused to be cut off as a punishment to the thieves!" It was really a mild form of punishment in a land where penalties were rarely, if ever, proportioned to the gravity of the offence, and death was inflicted for trifling delinquencies. But no penalty would have been inflicted, nor the goods restored, had it not been that the missionaries were in high favour at 

the time. Very often the real culprits were the chiefs themselves who prompted others to do the stealing for them.

        
Lying was another vice practised by nearly all heathen Fijians. Truth did not interest them; they regarded it with indifference. What did appeal to them was a story that could excite wonder. The mythology of all primitive races abounds with incredible stories. The Fijians were proud of their ancestors, and saw to it that posterity should not belittle their achievements. While sailing along the north coast of Viti Levu the traveller will notice a semicircular depression in a range of the Kauvaundra Mountains ten miles away. That was caused by the falling of the mast of a canoe in which one of the old gods was sailing over that very same water! Their great god Dengei lived in a cave in those mountains, and he made use of big timber too: one of the logs for his fire was thirty miles in circumference! Nothing less could be expected to warm a being of such enormous proportions: when he turned from one side to the other a shock of earthquake made the whole island tremble! As to his strength, Viti Levu with its mountain masses and three hundred miles of coast-line was no bigger than his small club! and he could turn it upside down with ease. What facilities this serpent had for wielding clubs is not explained; but that did not matter. Nothing mattered but the stimulation of wonder. The true meaning of the word 
kalou was—superlatively wonderful, and it was the word the Fijians used for a god.

        
Let the traveller sail on farther west until he reaches the Yasawas and if he is interested in bird life the story of the roc

24 will not fail to entertain him. The roc was a big bird. When Rokoua killed it and cast it into the sea there was such a surging of the waters that the foundations of the sky were 

flooded! A feather plucked from its wing was used as a sail; but it was too heavy and the great canoe was in danger of sinking, so Rokoua plucked a small one, and was wafted safely back home.

        
These were the stories by which the Fijian whiled away the evening hours. What was truth that he should bother about that? The gods did not care for it, why should he? What child would not prefer to hear a fairy-tale rather than listen to a demonstration of the first problem of Euclid? "I do not think the Fijians are at all acute in the art of reasoning," says John Hunt, "and it is somewhat difficult to convince them of the truth of anything by argument. They will never use an argument to prove the truth of their own religion." Nor indeed of anything else: their defence generally was—it is the custom of the country.

        
There was no power in cold reason to restrain the rages, revenges and morbid imaginings of the Fijian. He did not want truth; he much preferred something that would make him open the large eyes of wonder; and he would rather tell a lie that pleased his listener than the truth that did not. He was one of the most unreliable witnesses in the world. Nearly everybody who knows him well will tell you that he will say just what he thinks you want him to say. In one of his letters written at Somosomo Williams remarks: "I have often been surprised at the ease with which a Fijian admits the sentiments of the person with whom he talks. It matters not however opposed they may be to his own, if he sees it is likely to please, and thus pave the way to his begging, he adopts them wholesale and is as ready at any moment to give them up wholesale."

        
The words "and thus pave the way to his begging" are rather too cynical. There is another and, I think, a truer explanation which Williams had just given—he wanted to please. Strange as it may appear after all that has been said 

about the enormities which he practised and tolerated, the Fijian was essentially courteous by nature. His courtesy was not an affectation of the moment, not part of a drawing-room equipment; but an inborn characteristic that found expression in a desire to please. His courteous lying was, of course, the abuse of a very fine quality; but he had not attained to that degree of mental or spiritual development in which truth becomes a matter of paramount importance.

        
It is this ingrained quality of courtesy which helps to make the Fijian such an agreeable companion. I have been impressed by it a thousand times in my journeys overland and voyages over the seas of the archipelago. It acts so spontaneously and quickly that I am sure it is a kind of instinct with its roots far back in the past. I am not now speaking so positively of the Fijians one meets along the tourist tracks: some of them have been spoiled; the natives most in my mind at the moment are those who inhabit the lonely far-off islands, and the mountain districts of Viti Levu. It does not appear to me that any of the missionaries gave the natives due credit for this. It was hard for them, living in the midst of so many horrors, to believe that such people could be influenced to any great extent by one of the most tender and graceful amenities of social life. The result is that they often attribute the outward manifestations of ingrained courtesy to some less worthy feeling. The natives hang their heads when they hear the missionary reviling their religion, not in shame of their own superstitions as the missionary thinks, but of the missionary's want of respect for the gods they revere. Often the missionaries in the hour of affliction and bereavement expect the natives to deride their God who appears to have forsaken them; but instead they meet with kindliness in word and deed. The impartial student of missionary reports may well be amazed at the forbearance generally displayed by chiefs or people
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when their gods are being denounced and ridiculed, especially when he finds that on the very rare occasions when a native ventures to make a disparaging remark about Jehovah the missionary resents it in language of high indignation, prophesying that disaster will overtake the blasphemer in this world and the next. All this will be clear from a perusal of the Journal of Thomas Williams. The missionaries did not mean to be unkind: some of them would have given their lives to save the souls of the natives, and all of them were willing to work at a stretch to help them. They were discourteous simply because they were betrayed by their own narrow-mindedness and over-confidence in the infallibility of their own religious position. Let the student who has the opportunity peruse the letter written by David Cargill at Lakemba on 27 June 1839 containing extracts from his Journal, and giving an account of his voyage with James Calvert to Rewa; let him note particularly the passages describing the events that occurred during their detention by unfavourable winds in Levuka Harbour, and he will get some conception of the contrast between native forbearance and missionary insolence when religious susceptibilities were aroused. But even that falls far short of the lengths to which Joseph Waterhouse could go.

        
The Fijian had a remarkable power of concealing and suppressing his resentment, or there would have been many more scenes like that enacted in the home of Tuithakau when he made an attack on Dr Lyth's life. A native chief would feel deeply humiliated by any display of passion at the wrong moment, and unguarded outbursts were frequently followed by apologies and gifts of repentance as in the incident just referred to. This power of self-repression combined with a belief in his divine quality imparted great dignity to the bearing of most of the ruling chiefs in Fiji. 

Some of them, large-boned, agile, well-proportioned and with that in their countenances which other men readily called master, were impressive creatures. Captain Erskine's description of Thakombau is fairly well known; but it is worth recalling here:


It was impossible not to admire the appearance of the chief: of large almost gigantic size, his limbs were beautifully formed and proportioned; his countenance with far less of the negro cast than among the lower orders, agreeable and intelligent; while his immense head of hair covered and concealed with gauze, sun-dried and slightly tinged with brown gave him altogether the appearance of an eastern Sultan. No garments confined his magnificent chest and neck, or concealed the natural colour of his skin, a clear but decided black, and in spite of his paucity of attire—the evident wealth which surrounded him showing that it was a matter of choice and not of necessity-he looked every inch a king.



        
The chiefs are not quite so impressive now, but I have met some who suggest a comparison with Apollo. One of the most courteous and dignified I was ever privileged to meet resided in a district far away from the beaten tracks where many of the more attractive characteristics of the old Fijians are still preserved. The chief of Nandrau in the mountain districts on the upper reaches of the Singatoka River seemed to me every inch a gentleman in more than appearance. His courtesy was unfailing; the dignity which he displayed at the head of the council table remained with him as he sat on the mats inside his house plaiting sinnet. His hospitality was unbounded: his home was cleared for the occupation of his guest who was supplied with the best food he had, and an escort was found to guide him over the overgrown paths to the next village beyond the watershed. It was an experience long to be remembered, bringing back memories of the brighter, kindlier life of the Fijians in the bad cruel days of cannibalism, widow-strangling and worse.

        
It may be that there is something of Dr Jekyll and Mr Hyde in most men, even in highly civilized societies; and 

that it only requires a change of circumstances to transform the kindly doctor into a malignant destroyer. The Cotter whose finer emotions prevail as he sits before his fireside on a Saturday night might be transformed into a demon of destruction on the battlefield in the face of the enemy. Certainly in the Fijian chiefs a hundred years ago the farthest extremes of good and ill could meet. They could be proud, revengeful, treacherous, lecherous, murderous; but they could also be courteous, dignified, splendidly hospitable and powerfully self-controlled. It was their very self-repression that helped to make them masters in the art of treachery, and their passion for hospitality that made them tyrannical in the demands they made on their subjects. They did not desire great quantities of tribute meanly or selfishly; it was mainly that they might enjoy a reputation for bountifulness above other men: they gave away at feasts and entertainments nearly all that they acquired by oppression. Like Richard I of England they delighted in being generous with other people's property.

        
Pride accounts for many of the most vicious practices in Fiji, and some of the finest achievements. A personal slight rarely failed to arouse deep resentment, smothered it may be for years, but only to flame out at last when the hour for revenge arrived; but noble birth had its obligations too, and the chief tried to play his part as a worthy descendant of the gods. It is impossible to do justice to the character of the old Fijians apart from a full realization of the fact that diametrically opposite qualities, developed to an extraordinary pitch of perfection and imperfection, did meet in the individual and the race.

        
Among the brighter qualities one of the most conspicuous was 
joyousness. It was so a hundred years ago, it is so now. Notwithstanding the horrors of his incessant wars, the eternal dread of his gods and the treachery of his 
fellow-

men, the Fijian was a light-hearted, laughter-loving man. His low estimate of the value of human life-the fruitful source of many of his mistakes and afflictions-was one of the safeguards of his exuberant spirits. He was not so much oppressed with the fear of impending death, as the man who believes that there is nothing so important in human life as the development of a soul. But apart from that the old heathen life was by no means so full of unrelieved horror as the missionaries and still more the visitors would have us believe. The victorious warrior returned full of savage joy, and his people on shore responded with wild demonstrations of welcome mingled it is true with ostentatious obscenity. The great feasts brought on violent reactions; but the Fijians looked forward to them with eager anticipation, enjoyed them heartily if grossly while they lasted, and never doubted that they were well worth while despite the aches and pains next day. The sustained rhythm of the dance, breaking here and there into wild but still harmonious movement, made them shout with delight. They were as much at home in the water as on the land, diving, swimming, racing, sailing, often to the despair of their teachers who could not keep them indoors at school. The zest of life was strong and keen in the olden days; stronger and keener than it has ever been since except for a few.

        
And the Fijian needed it all to enable him to bear up against the troubles, chiefly mental, with which he was beset. Under the influence of physical exercise his spirits soared; in the presence of the supernatural they wavered and sank. From athletic exercises they derived as much enjoyment as children usually do; by the dread of the supernatural they were subdued and broken. It was this that gave to the 
taboo its extraordinary sanctions, and made the priests, chiefs, and witch-doctors so powerful. The mind of the Polynesian





[image: The Chief of Nandrau]

The Chief of Nandrau




and Melanesian could be profoundly influenced for good or ill, mostly ill, by his supernatural imaginings. He was a highly impressionable being, and could rise to great heights of exultation under pleasing assurances, or sink to the depths of despair under the dread of occult powers. In his sports, 
mekes and successful warfare life-giving blood coursed healthily through his veins and his soul expanded with delight; but under the influence of witchcraft and other malignant forms of supernatural power he would collapse, and lay himself down to die. It is another example of the wide-stretched contrarieties of his nature.

        
There was a time when the Fijians were described as a disgrace to humanity, and among the most degraded of the savages in the Pacific. The mistake is pardonable; but it goes to show that the evidence supplied by visitors is misleading and needs to be corrected by the observations of people who have lived among them for years and learned to use discrimination in judging them. We now know that their civilization was in some respects superior as compared with other races in the Pacific despite the enormities which they practised. Captain Cook knew nothing of the Fijians in their own country, but he met a few of them in Tongataboo in 1777 and this is what he says of them:


It appeared to me that the Feejee men whom we now saw were much respected here, not only perhaps from the power and cruel manner of their nation's going to war, but also from their ingenuity. For they seem to excel the inhabitants of Tongataboo in that respect if we might judge from several specimens of their skill in workmanship which we saw; such as clubs and spears which were carved in a very masterly manner, cloth beautifully chequered, variegated mats, earthen pots and some other articles all of which had a cast of superiority in the execution.


Cook was right. The Fijians could build better canoes than their neighbours; the women were adepts in dyeing, and jealously guarded the secrets of their trade; they were good designers and what was exceptional in the Pacific 

Islands they moulded pottery using nothing but the hand to throw it into shape; their mats, especially those of the middle islands and Ono were sought after, and their fishing nets were not unlike our own; they even made mosquito curtains to protect themselves against the maddening and malignant attacks of the most dangerous pests in the Pacific Islands.

25

        
The Fijians of the middle of last century were not an intellectual people. They could learn to read and write quickly enough, and as David Hazlewood says they had good memories when they cared to make use of them. They were, too, an observant people with quick bright eyes, and the language which they used showed a nicety of discrimination that is somewhat surprising. Their powers of abstract reasoning were weak; but they could detect differences in objects apparently similar, and had words in their language to express minute variations. David Cargill was particularly impressed with the copiousness and expressiveness of the Fijian language: each species of yam, talo and banana, he points out, had a different name, and separate words were used to denote every stage in the growth and ripening of the coconut from budding to full maturity.

26 They had a word for every disease of the body and every emotion of their minds. Several words were used to express the same idea; five, for instance, for foolishness in its different aspects. There were seventeen personal pronouns, fifty-three possessive pronouns, and the superlative degree of adjectives could be expressed in six or seven different ways. John Hunt, who knew more about the language than Cargill, 

and especially about the Mbau dialect which was adopted for general use, says: "The Fijian language supplies words to express every form of action with the utmost precision; 
but not of mental action." The Rev. John Dury Geden of Didsbury who wrote the last chapter in the first volume of 
Fiji and the Fijians says that:


Whatever belonged to their religion, their political institutions, their laws, their social and domestic habits, their occupations and handicrafts, their amusements, and a multitude of particulars besides relating either to themselves or to the sphere of their personal and national life they not only express with propriety and ease, but in many instances with a minuteness of representation and a nicety of colouring which it is hard to reproduce in a foreign language.


When we remember that the Fijians had been cut off from intercourse with the civilized world for so many centuries, and that they were left to themselves to develop almost unaided the powers that were latent in them these achievements in their industrial life and in the power of expressing themselves would seem to justify the conclusion that they were a 
skilful people, and had they been given a proper chance could have played a useful part as handicraftsmen in the wider civilization that was overtaking them in the first half of last century.

        
Two of the missionaries—Thomas Williams and James Calvert-detected this, and pleaded for technical instructors to be sent out to train them in arts and crafts, and so improve their position materially, and give more body and content to the new religion that was beginning to leaven their lives. Looking back over the last ninety years there can be no doubt that this was sound advice; but unfortunately, by the time their letters reached London the Society was in financial difficulties and funds were not available for such an extension of missionary work. Thus an early opportunity was lost of doing what the most enlightened missionaries are devoting their energies to to-day—training the natives to apply their skill to work that will enable them to earn a livelihood 

as members of the wider civilization to which they now belong. Their chance of survival in the struggle for existence in competition with other races who have now settled in Fiji depends very largely on their success in such work. The British government has very generously secured them in the possession of their lands, and some of them can live on the rents, or on produce that nature herself supplies; but that will not save the race from decay and final extinction if they lay waste their powers by living in idleness.

        
Among the other characteristics of a "superior" people is the love of beautiful things, and the power to make them. The Fijians of last century were by no means destitute of this: the interior of their temples and the houses of the chiefs; the designs of their mats and yangona bowls; the carving on their clubs and spears all go to show that they had a sense of the beautiful and strove to give expression to it. But when we look beyond the few manufactured articles here enumerated and consider their attitude toward the beautiful things in nature—the things that the romantic poets found so wonder-provoking and inspiring, as Chaucer and Shakespeare before them did, the superiority of the Fijian fades away, and we are left with a feeling of deep disappointment.

        
The Fijian language is not destitute of any sign of appreciation of natural beauty; it contains words and phrases that go to show that at some time in the history of the race there must have been people who had the seeing eye. Thomas Williams has given a few examples:

27 "Dying is sometimes described by the same terms as the sunset. A swearer is said to be 'armed with teeth,' and ignorance is 'the night of the mind.' The native describes the furling of a sail in the same language as the bird folding its wings for rest, and the word which expresses 'modesty' suggests the 
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softened retiring light of evening." Mr Corbett, engineer on H.M.C.S. 
Pioneer, who has spoken Fijian since he was a child, drew my attention to the word 
senembia whose literal meaning is—flower on the wave. It is used for the crest of a wave. The word 
tui which means king is used also for a hawk, and it may be that the thought of a high-soaring bird with talons was in mind when it was first used to indicate the position and powers of a ruling chief in Fiji.

        
But the presence of such words in the language does not prove that the Fijians of last century paid much attention to the beauteous forms of nature. In his correspondence Thomas Williams states very emphatically that they did not. In the month of August 1852 he was travelling through the picturesque country in the western extremity of Vanua Levu, not far from Naithombothombo. "Amid some of these haunts," he says, "visions verdant and lovely arise, and some of them are beautiful as earth's primeval bowers; yet they impart no hallowed pleasure to the soul of a savage." He was quite close to the sandalwood district then, and contact with the old traders was calculated to give the natives more disagreeable things to reflect upon; but Williams would say that this limitation was common to all the Fijians he had met in Lau, Somosomo and Mbua Bay.

        
That is my experience of the Fijians too. Many a time and in many places I have given a lead and waited for some response; but hardly ever has it been forthcoming. The Fijians can people their mountains, glens and seas with invisible beings, and they will work hard to produce a beautiful design or dye; but to the beauteous forms and colours in nature, its finer aesthetic charms and suggestions, he pays little heed. These men whose picturesque dwellings of thatch still add a charm to the landscape (wherever the hideous structures of rusty corrugated iron, tilted at any angle and misshapen, have not transformed them into vulgar 

dilapidations) are generally quite indifferent to the beauty of the landscape itself. I have tested them again and again in every way that was possible, but have found them unmoved. They never feel the witchery of the soft blue sky above them, or the stately presence of the lofty hills around them; the solemn splendour of a starlit night does not suggest thoughts that lie too deep for tears, or stir memories of old forgotten things; the moonlight that sheds its hallowing glamour over all the tropics inspires them with no poetic feeling; the rainbow colours hovering over the reefs have no power to stir the magic in their souls; in the clouds that gather round the setting sun they read no message of love; the perfume and the radiance of their gorgeous flowering trees and shrubs might just as well be wasted on the desert air. They can meet their gods on land and sea, and bow their heads in reverent silence as they sail over the haunted waters; but when they see the fishes race and play, leaving their tracks of golden fire behind them, no spring of love gushes from their hearts, no words rise to their lips to bless them unawares. There are no doubt a few Fijians here and there with a nascent appreciation of some of the subtler appeals of nature—it is impossible to generalize about a whole race with safety—but I have not met them.

        
Neither did the missionaries in the middle of last century. It may be that the prevalence of war and the heavy weight of custom that deadened their sensibilities to so much that was terrible and revolting for Europeans to look upon destroyed also their susceptibility to the appeals of things in nature exquisitely beautiful. But it is now half a century since inter-tribal warfare ceased, and if the faculty for such appreciation were in them at all, there should be signs of it. Perhaps it is not. There were only two seats of the muses in the olden days—Thikombia-i-ra and Nairai. But the muses came only to the poets when they were asleep, and 

the 
mekes which they taught sang not of the glory of woodland, river or sea; but of the exploits of chiefs, their death and burial; and that in faulty rhymes and irregular hardly perceptible metres. The lack of appreciation of natural beauty is the more surprising that there was so much to excite aesthetic feeling in these romantic isles. It was a serious loss in reviewing the aids to happiness that were theirs for the asking.

        
But the heathen Fijian had many other interests to sustain him and fill the hours of leisure with delight. There is no sufficient reason—even from the evidence supplied by the missionaries themselves—to believe that the Fijian was an unhappy man. The missionaries would fain have us believe that they made them happier, and some no doubt were, especially in the island of Ono. But the evidence concerning the majority is by no means convincing on this point. In a letter here and there, written when the missionary has been on a visit to heathen districts and returned to his home in the midst of his converts, he draws comparisons—perhaps without knowing it—that set the reader thinking. On 17 December 1839 David Cargill and Thomas Jaggar set off on a trip up the Rewa River to the town of Naitasiri to sound the local chief on the propriety of receiving a native Christian teacher. They passed many populous villages on their way and reached Naitasiri at four o'clock in the afternoon. There they rested, and next day went six miles farther up through some lovely country. On their return to Naitasiri the natives were celebrating a heathen festival. "In the afternoon we were present at the temple of Naitasiri where an offering of the first yams was being made to the deity. The yams were cooked and presented in baskets with a great deal of form and ceremony. Several priests were present on the occasion. The one who officiated thanked the gods for the excellent crop of yams with which they were blessed this 

season, and prayed for life and health." The chief of Naitasiri decided that he did not want a native teacher at that time; but he treated the missionaries in the most hospitable manner, loading their canoe with presents. When David Cargill left on the morning of the 19th it was with the conviction expressed in this letter that "the Fijians needed only the grace of God in their hearts to make them as happy as any people in the world." But the grace of the god of corn and wine 
was in their hearts at that festival, and it made them happy in themselves and kind to their visitors. The missionary full of religious prepossessions could not see it. It is always so—a heathen god is no god, and therefore no grace could abound even at the festival of first-fruits! What does it matter what name they called their god by at such a time? Is it not conceivable and even probable that the great God Himself was present at the festival receiving the thanks of His simple-minded children for the goods He had given them? But note what follows. The missionaries left Naitasiri on the morning of the 19th, and reached home at five o'clock the same evening. Six days later David Cargill preached to his flock at Rewa and came away from the service with impressions which, fortunately, he has left on record too: "The few Fijians of Rewa who are called Christians are not even lukewarm in the service of God: an icy coldness seems to freeze their hearts." The contrast is striking, and in justice to the missionaries and their work at this time it must not be stressed too heavily; Rewa was a hopeless centre. But what a change here 
in spirit from the heathen celebration at Naitasiri! Let any sensible man pause and ask himself at which place the grace of God was working in the hearts of the people—the heathen festival at Naitasiri, or the Christian service at Rewa?

        
Strange that experiences such as these did not open the eyes of the missionaries to the intrinsic value of some of the 

religious ceremonies of the natives, and enable them to see the unwisdom of their sweeping attacks on everything connected with the worship of the heathen gods. This letter does not stand alone. The reader of Thomas Williams's Journal will find in more passages than one that the heathen Fijians were better men than some professing Christians, and among these he and nearly all the missionaries would have included the vast majority of the Christian Tongans who were living in Fiji!

        
When David Cargill wrote this report he probably had no idea of drawing a contrast between the worship of the Heathen at Naitasiri and the Christians at Rewa. It was not the way of the missionaries to make such admissions consciously. Far more common are the reports of happy Christians as at Ono chanting their creed, and singing their hymns of adoration in the chapels. Both reports were true; but in the general estimate the student who relies on the correspondence of the missionaries only for an explanation of the religion of the Fijians will get an impression far more gloomy than is consistent with the truth. The reader must consult other records, and, above all, use his own common sense in making allowance for the prejudices and prepossessions of the missionaries.

        
No picture of the old heathen life in Fiji should be painted in unrelieved black. There were horrors enough it is true; but most of their games and dances, and many of their religious observances made for joyousness and even enduring happiness for them—in their stage of development. It was inevitable that many of their barbarous customs should pass away as a result of their contact with civilization, and unfortunately many of their good customs and wholesome occupations too. This would have happened in the period of transition whether the missionaries had gone to Fiji or not. In the struggle for existence between native and 

European civilization, the European was bound to win. It is futile to say now, as some people do, that it would have been better to have left the natives to themselves undisturbed; the wanderings of people over the earth cannot be disposed of in that light and airy manner. Sooner or later the white man's civilization was bound to burst in upon them as it did from the year 1800 when the first sailors landed from the wreck of the 
Argo on Mbukatatanoa Reef. From that year till 1830 almost the only white men the natives knew were shipwrecked or runaway sailors, adventurous traders and a few settlers at Levuka. Some of them were good men, but the vast majority were irresponsible adventurers seeking little else than the gratification of their lusts, and freedom from the wholesome restraints of civilized society. It was a good thing that a totally different class of men with high ideals and a passion for service should settle among them. That the missionaries did harm by their ruthless attacks on the religion of the natives I am unable to deny after a study of the evidence; but I believe too, that the missionaries who lived and worked in Fiji from 1835 to 1856 did far more good than harm, and that the period of transition would have been more painful and devastating than it was had they not thrown in their weight against dissolute sailors and unscrupulous traders, and laid the foundations of educational and medical services that have contributed in no small measure to the permanent well-being of the natives of Fiji.

        
The subsequent chapters will, I hope, make it clear that it is not fair to judge these early missionaries simply by the good or bad results of their more strictly religious work. They did both good and harm in other ways too; but there again I believe the good preponderated. But in either event I must beg leave to say again that those early missionaries ought to be judged not by the standards and knowledge of the twentieth century; but by the ideas and ideals of their own age and the condition of Fiji at the time.
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1 See 
The Melanesians: Studies in their Anthropology and Folklore, Oxford 1891.





2 Bodies of men, women and children destined for the cannibal ovens.





3 William Lockerby says that the intestines were regarded as the most delicate part of the human body. See Sir Everard im Thurn's edition, p. 45.





4 Dr Lyth had no doubt whatever that the natives of Somosomo eat human flesh because they liked it. In his Journal under date 22 February 1843 (M.M.) after he had lived in Somosomo 3½ years, he says: "The result of my observation this week is my full confirmation in the opinion that human flesh is very much relished by this people, and that they have almost a passion for it…. I have heard that in some parts of Fiji the priests do not touch it; but it is not so here: they have a goodly portion and are distinguished cannibals. That parents give it to their children is a notorious fact; Moses, one of the Tongan natives residing with me saw several boys with pieces in their hands eating them as they went along. I asked Raivalita one of Tuilaila's sons, perhaps 11 years of age, if he had eaten 
baola. He answered 'Yes.' I asked him if it was good. 'Yes,' he said 'it is good.' Is it better than turtle and pork and fowls.' 'No,' he replied, 'they are all alike good and it is no better than the rest.' All this was said with the greatest simplicity. He had been taught to eat it, and did not see the evil of it."

Samuel Patterson, who was wrecked in the 
Eliza at Nairai on 20 June 1808 says: "The greediness of these and all cannibals, for human flesh is astonishingly great." Patterson was then at Vuya and Mbua. See Sir Everard im Thurn's 
Journal of William Lockerby, p. 108.





5 Lockerby is wrong in this as I believe him to be in quite a number of his statements. Patterson's opinion is more accurate, but even that does not express the whole truth.





6 In Dr Lyth's Journal, vol. i, p. 496 (MM.) under date 29 July 1840 he says: "Tuilaila King of Somosomo visited the house of the missionaries after a cannibal feast. Mrs Hunt was unable to smother her feelings and burst into tears. This led to a further expression of our abhorrence of their cannibalism. This aroused the King. He said that if he did not roast the slain and present them to the gods, they would be killed: 'Our god' said he 'is an angry god'."





7 See 
Fiji and the Fijians, vol. i, p 213.





8 In reporting his visit to the island of Fulanga in his letter of 22 February 1850 Dr Lyth says: "The strangling of women appears 
not to have been practised here even in their heathen state." (M M.S.M.).





9 See James Calvert's letter dated at Vewa 18 February 1853.





10 See John Watsford's description of the conduct of one of the women who was strangled after the death of Tanoa





11 See Lockerby's description of the strangling of a woman in the sandalwood district of Vanua Levu On p 22 he says widows went to the ordeal "with the greatest alacrity" That was true when Thomas Williams lived at Mbua, as his Journal proves.





12 By women more than by men. In his Journal for October 1843 (quoted in a letter dated 11 March 1844) Dr Lyth denounces "the unkind, cruel and selfish conduct of Fijian women toward the sick and helpless "





13 On p cviii of his Introduction to the 
Journal of William Lockerby Sir Everard im Thurn makes a statement which if true, should be taken into account m this context. He speaks of their "curious insensibility to bodily pain." But at present I am unable to accept the statement unless the word "curious" is used in the sense of "exceptional" or some other word suggesting degree The Fijian certainly makes light of bodily wounds just as he is liable to collapse under the influence of mental affliction But I am not aware that he is insensible to bodily pain except on the soles of his feet which are so thick and tough that they would turn the edge of a surgeon's knife!





14 In the Lau group and at Somosomo where the Fijian language was strongly influenced by the Tongan the 
k drops out. 
Tuilaila is for Tuikilakila; 
baola for bakola.





15 See vol. i, pp. 116-17.





16 Shake was the technical word used for the convulsive movements of the priests under inspiration.





17 
Rika means under divine inspiration.





18 See the picture Bewildering a Ghost in Lorimer Fison's 
Tales of Old Fiji, p. xxviii.





19 See David Hazlewood's letter dated at Nandy 16 July 1849 (M.M.S.M.).





20 See letter written by Thomas Williams dated at Tiliva 22 November 1850 (M.M.S.M.).





21 See John Hunt's letter, Rewa, 29 June 1839 (M.M.S.M.).





22 Events proved that John Hunt was mistaken in this prediction. Thomas Baker was killed and eaten because he had put a slight upon the chief of Nambutautau, and Dr Lyth was struck at Lakemba with Puamau's club because he had used disparaging language of the Roman Catholic religion to which Puamau was a convert.





23 In the journals of his voyages Captain Cook refers to the prevalence of thieving all over the Pacific. In the Journal of his third voyage speaking of his visit to Tongataboo where he had good reason to be grateful for generous treatment, he offers a kindly explanation of the thievish propensity of the natives. He was referring more particularly to the Friendly Islanders when he wrote: "The only defect sullying their character that we know of is a propensity to thieving, to which we found those of all ages, and both sexes addicted, and to an uncommon degree. Great allowances must be made for the foibles of these poor natives of the Pacific Ocean whose minds are overpowered with the glare of objects equally new to them as they were captivating. The thefts so frequently committed by the natives of what we had brought along with us may be said to arise solely from an intense curiosity or desire to possess something which they had not been accustomed to before, and belonged to a sort of people so different from themselves." This is quite in keeping with Cook's usual magnanimity; but it is too favourable to the natives. The use of the word "solely" may, I think, be challenged. The Tongans were quite as covetous as the Fijians.





24 The story is told by Thomas Williams in 
Fiji and the Fijians, vol. i, pp. 114-16.





25 There was a report in Australia in 1928 that the 
anopheles mosquito was spreading malaria in Fiji. Dr Thomson of Suva has officially denied it. If the 
anopheles is there, he is not a carrier. The government of Fiji deserves great credit for the care taken to prevent the introduction of the 
anopheles from the New Hebrides.





26 This, however, is characteristic of Polynesian languages. Speaking of the Tahitians Captain Cook says in the Journal of his third voyage that "their language is so copious that for bread-fruit alone in its different states they have about 20 names; as many for the taro root, and about 10 for the cocoanut."





27 See 
Fiji and the Fijians, vol. i, p. 118 (1858 edition).
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Chapter VII


mission work 1835-40

        

The reader will now have some idea of the magnitude of the task undertaken by the missionaries in Fiji. Let us see how they acquitted themselves up to the date of the arrival of Thomas Williams in July 1840.

        
William Cross and David Cargill arrived at Lakemba on 12 October 1835.

1 Their first report forecasted a rapid overthrow of Heathenism: but they were soon disillusioned. In their second report on 8 July 1836 nothing is said of any new Fijian converts. A list of the members of their Society is given. It includes twelve of four different nationalities and languages—four Fijians whom they had brought from Tonga; three others whom they found at Lakemba, but had been members of the Society in Tonga; two natives of Tonga, one of Samoa and the wives of the missionaries. In their school work they had been more successful: they had two schools in which sixteen teachers

2 were instructing one hundred and twenty-two pupils to read and write. The missionaries were disappointed, and blamed Tuinayau the king whom they had expected to 
lotu.

3 Such was the power of a chief in Fiji, they argued, that the people were afraid to act on their own initiative. If the king led the way his 

people would follow.

4 But Tuinayau did not intend to 
lotu; he said that he was afraid to do so until his superior chief Tanoa of Mbau had set the example. He agreed that it would be well for Mr Cross to go to Tanoa; if he embraced Christianity Tuinayau promised to follow. After talking the matter over Cross and Cargill agreed that this would be the most effective way of pushing the mission.

5 The big populations were on the island of Viti Levu, and Joshua the teacher who had just returned from Rewa gave good reports of the people. But no ship was available to take Cross and his family over till 27 December 1837 and then only at great expense. Chevalier Dillon, who was at that time sailing among the islands with a commission from the King of France, demanded £150, urging the danger of sailing over such reef-strewn waters and entering an uncharted harbour.

6 Ultimately he agreed to accept £125. Cross and his family arrived at Viti Levu on 3 January 1838 and five days later his goods were landed at Rewa. But the great chief Tanoa

7 was not at Rewa. After Thakombau's success-
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ful
 coup he had gone to Mbau. Cross decided to go and interview him at once on the question of forming a mission centre at Mbau. Tanoa was away when Cross arrived; but he had a long talk with his son Seru (Thakombau) on whom the government chiefly devolved. "He said it would be most agreeable to him, if I thought well, for me to take up my residence with him; but that he would not hide it from me that at present he was engaged in war, and could not attend to things about which I came, or assure me of my safety." Cross thought it well to have a look round, and what he saw was not at all reassuring.


Four persons of the rebels had just been killed: two had been eaten, the other two were in the oven. I was informed that there had been more than 1000 houses in the town of Mbau where Tanoa resided. If this be true more than 900 must have been destroyed in the present war as there are not 100 left. These stand in a part of the town belonging to the Fishermen, and there is not a good house among them. There are no houses into which we could go and take our stores, and if I had one built there was great probability of its being burnt down in the night by the rebels. Further there was no water in the town which stands on a small island about half a mile from the mainland. Hence our water must have been obtained from the immediate vicinity of the enemy. These are my principal reasons for declining to go to Bau.


The fateful decision was taken and Cross went back to Rewa to begin work under conditions that broke his health and well-nigh his spirits too.

        
The king Tuidreketi was his friend and protector; but his brother Nggara-ni-nggio, a sincere Heathen with a powerful following, did all he could to annoy. He would not allow a chapel to be built, and Cross had to preach in the 

open air, or in any hut that was open to him. The district was unhealthy; the house in which he and his family lived little better than a hovel with one room only "which served for bed-room, sitting-room, servants' apartments and stores. It stood on low ground, and was nearly surrounded by water, part of which was stagnant, and in time of heavy rains the stench was almost intolerable. There were no windows and the place of entrance was not more than 3 feet high." Cross soon fell ill with ague and intermittent fever, and suffered intensely in body and mind. "What made my circumstances particularly trying was to see in a land of cannibals, without a single earthly friend, a weeping wife and three helpless children." In his affliction he wrote to the District Meeting asking leave to go to New South Wales and labour there till he knew the mind of the London Committee. But in May he felt better and found that by taking regular exercise in his garden his spirits revived. He decided to stay on.

        
In December 1838 three more missionaries arrived at Lakemba in the schooner 
Letitia—John Hunt, James Calvert and Thomas Jaggar. They brought with them a printing-press, and authority to constitute Fiji a district separate from the Friendly Islands. A meeting was held on the 27th and it was decided that John Hunt should go to Rewa at once leaving Calvert and Jaggar, who were trained printers, to set the press in order. Hunt arrived at Rewa on 27 January 1839 and remained in that circuit till the arrival of Dr Lyth who reached Lakemba on 30 June.

        
Though Cross had settled down in Rewa he did not abandon the hope of establishing a centre at Mbau, and he visited it frequently with that intent. Tanoa seemed willing, and even offered to share his home with the missionary; but Thakombau was more cautious now than he had been on the occasion of the first visit, and in August 1839 told Cross that no missionary would be permitted to settle 

in Mbau till he had fought Verata. Two months later he said definitely: "It is very well for some lands to worship your God; but Mbau will not do so." Fourteen years were to pass away before a missionary was allowed to make his home in Mbau.

        
There was, however, a small island called Vewa only a couple of miles away where the prospects of forming a centre were distinctly encouraging. There lived a crafty old chief called Namisomalua whose nephew had murdered the captain and most of the crew of the French ship 
L'Aimable Josephine in 1834. When Dumont D'Urville was carrying out some surveys in the waters close by in 1838 he sent a troop of marines to destroy Vewa from which Namisomalua and his people, suspecting reprisals, had made their escape. In November of that year some natives came from Vewa to inform Mr Cross that their chief wished to 
lotu, having come to the conclusion that the gods of the Fijians were no good since they had allowed their temple to be burnt down by the French. Namisomalua had an evil reputation for treachery and butchery and Cross was cautious. In the course of their conversation the messengers wished to know whether, in the event of their chief becoming a Christian, and building his town again, the French or English would destroy it? "No," replied Cross, "not if he behaves himself." Shortly afterwards the messengers came again to report that Namisomalua and nine of his people had 
lotued. When David Cargill and Thomas Jaggar came to Rewa in July 1839 William Cross took up his residence in Vewa, which, because of its proximity to Mbau and Levuka, was considered a very appropriate place for a settlement.

        
On 27 July 1839 John Hunt and Dr Richard Burdsall Lyth arrived at Somosomo in the island of Taviuni bearing presents from the King of Rewa and a request that the old king Tuithakau and his son Tuikilakila would be "of good 

mind" toward the missionaries. Two years before both these chiefs of Somosomo had paid a visit to Lakemba, and in the course of a conversation there with Tuikilakila Cargill explained what Christianity was.

8 "Do you think it is true?" said Cargill, after his address. "True," he replied, "every thing is true that comes from the white man's country: muskets and gunpowder are true, and your religion must be true." But Tuikilakila had said more than his father the old king was prepared to support. Later on he and Tuithakau promised that if missionaries went to Somosomo they would allow their children to be taught in the schools, and would themselves listen to what the missionaries had to say "to find out if their religion was true or false, beneficial or useless."

        
Lyth and Hunt were received in a most hospitable manner on their arrival at Somosomo. Tuithakau, who by this time had shaken most of the cares and business of the kingdom from his own shoulders, and let them fall on Tuikilakila, turned out of his house, old as he was, and handed it over to them for a residence. It was a spacious building, capable of being divided into four apartments by piling up boxes for partitions. This was living in the grand style from the very beginning! The conduct of the people surprised them even more: not a single article was stolen on the way from the boats to the house! After their experiences on landing at Rewa this was most reassuring. Their hopes soared—only to be dashed to the ground, and there to remain except for an occasional flutter with the help of British medicine and Dr Lyth's professional skill.

        
These, then, were the four established mission centres on the arrival of Thomas Williams in July 1840—Lakemba, Rewa, Vewa, Somosomo. How had they been progressing?
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In the circuit of Lakemba some progress had been made, more especially on the island of Ono. The headquarters were at Buthainambua where there were two schools, a chapel and the houses of the missionaries.

9 Preaching centres had been established at Wathiwathi, Waitambu, Narothake and Nukunuku, and visits had been paid to Yadrana and Nasangkalou on the north of the island. Teachers were at work on the islands of Oneata, Mothe, Namuka, Vatoa and Ono, and there were a few Christians on Vanua Mbalavu who had been "converted" while paying a visit to Oneata. Cargill had visited the islands near to Lakemba in canoes. On one voyage, extending over twelve days, he took with him his wife and children who suffered severely from sea-sickness. Calvert had ventured farther, and on one risky voyage had reached Ono in a canoe after calling at Ongea and Vatoa. In 1839 there were 14 schools in the circuit, 54 teachers and 564 scholars.

10 Very few of the native Fijians except at Oneata, Vatoa and Ono had embraced Christianity, and the missionaries were dependent upon King George of Tonga for a supply of teachers. The first company arrived on 26 June 1838 and the second on 27 July 1839. Four had been sent to Rewa, the rest were kept in the Lakemba circuit.

        
All the native Fijian "converts" in Lakemba had been attracted in the first instance by extraneous aids; not one, so far as I am aware, by the preaching of the Gospel of Christ. The second and more genuine conversion came later, when 

it came at all, through the influence of the Society, love-feasts, the schools and personal contact with the missionaries and the teachers.

        
At Rewa the results were deeply disappointing. Of the seventy-five natives who 
lotued

11 none had undergone any spiritual change. "They are, in general, induced to do so," says John Hunt, "from a fear lest they should die and go to Hell, while a few are influenced by a hope of their being thereby recovered from some affiction." At one of the love-feasts where open confessions were encouraged one old "convert" rejoiced because "he could now eat with impunity certain articles of food which he formerly considered sacred and worshipped as gods!" No conversions had been made at Rewa by the preaching of the Gospel.

        
At Vewa there were about seventy professing Christians, and the outlook was a little brighter, mainly because of the earnestness and local influence of Namisomalua's highlyborn wife who was diligently striving to learn how to read and write. Namisomalua's conduct had been correct. He had built a chapel, and had refrained from taking part in Thakombau's war on Verata. In May 1839 Cargill, who was writing only from the experience of a few days during his visit to Viti Levu, described Namisomalua's conversion as "a great victory for the Gospel." He was mistaken. That wily old chief had only insured his life and property against naval gunnery and marines. His heart remained unchanged, as the remaining years of his life proved to the missionaries themselves. At the District Meeting in 1852 it was reported that "the old chief Melchizedek Namisomalua had been removed by death. His end as his life was very unsatisfactory. Renowned for treachery, murder and wickedness before he became a nominal Christian, and for hypocrisy and badness while connected with us his death 

is unlamented." William Cross reports no instance of a man or woman being converted at Vewa by faith in Christ.

        
Lyth and Hunt had been at Somosomo twelve months before the arrival of Thomas Williams at Lakemba. Up to that time they had witnessed many horrors, but no genuine conversions. On 14 January 1840, six months after their arrival, Dr Lyth reports a declaration by Tuikilakila that "he hated the 
lotu, and would not suffer his people to embrace it," and this, as usual, was offered as the explanation of their failure. But there is no evidence whatever to show that the people of Somosomo were disposed to renounce their own religion in favour of Christianity. On 30 April 1840 John Hunt reported some signs of awakening interest in the mission; but it was simply because Dr Lyth had cured a patient whom the native doctors had given up; and although two or three sufferers embraced Christianity in consequence it was "for the only reason of obtaining bodily health." They believed that Jehovah would decline to heal them so long as they were labelled heathen. In Somosomo no man or woman was converted by the preaching of the Gospel.

        
It is clear, then, that up to the middle of 1840 the Gospel of Christ as preached by the missionaries had failed to make a single genuine convert in the Leeward Islands of the archipelago, and the reason is that it was quite beyond their comprehension, just as were the sermons on repentance, justification by faith, holy living and dying, spiritual regeneration and the like. There was nothing in the religion of the Fijians that enabled them to appreciate the meaning or importance of these things. What they did understand and believe in was the existence of gods who had the power both to confer favours upon them and to do them harm. Herein lies the explanation not only of the failure of the Gospel, 

but also of the measure of success which the missionaries achieved by the use of extraneous aids such as the threat of hell-fire; the possession and sale of British goods; the use of British medicine that could cure diseases without incantations; the printing-press that made those wonderful books that had strange marks inside them by which people could talk to others away; the protection they enjoyed from those "islands of the sea" mounted with powerful guns and carrying spirits that soared up into the air, burst into flames and sparks, and then, like spirits, disappeared. The God who gave all these things to the white man must be a powerful God: powerful to confer favours as well as to inflict injury and death; and it was the god of power they had been trained all their lives to respect, fear and understand.

        
And so it came about, in those early years before the middle of 1840, that while the Gospel message failed to impress the Fijians, their respect for and fear of Jehovah was profound. He was undoubtedly a great God on an equality with Dengei, and they would gladly have given him an honoured place in Mbulu. But as for Christ, though they were interested in the story of his love and work, they saw no reason as yet to fear and propitiate him. As for turning their backs on their own powerful gods, and following him, that would only expose them to all the misery that their own outraged gods could and would inflict. They would not do that even for Jehovah, much as they already respected and feared His power.

        
It is interesting to see how, even in those early days, the missionaries had to make use of the native dread of the gods to extricate themselves from some of their most difficult situations. When Dr Lyth arrived in Rewa on his way to Somosomo Tuidreketi's brother was ill, and he was anxious that the doctor should stay and tend him. Lyth, impatient to get to his post, demurred; but the king 

persisted and the situation promised to become embarrassing. At last the missionaries said that it was their God's will that Dr Lyth should go to Somosomo at once. That settled the matter: the king was satisfied. "Nothing affected him so much," says John Hunt,

12 "as our fear of offending God. He saw the danger of acting contrary to what we believe to be the will of God." William Cross knew quite well how to work on the same susceptibility of the Fijian mind. At the close of 1838 he was placed in an awkward dilemma by a searching question put to him by one of the native chiefs: 

13 "Namisomalua's son (I think he means nephew—Varani) asked me what those must do who have embraced Christianity if Tanoa sends a command for them to kill men for him? I replied that they should say that it is forbidden by God, and therefore we are afraid to do it. I further observed—I think this will satisfy Tanoa." Certainly it would be more likely to satisfy him than any argument that Cross could have used; but apprehension of disloyalty of the Christians in time of war had already entered into the minds of some of the chiefs, and it was to cause John Hunt a good deal of uneasiness in the years that followed. But for the present both Hunt and Cross had chosen the most effective way of overcoming and disarming resentment. In his 
Journal William Lockerby tells us that on one occasion when he was hard-pressed for an excuse that would turn away wrath he was pardoned for not eating 
bakola "by saying that his Callow would punish him if he did."

14 The Fijian had no difficulty whatever in understanding and sympathizing with a man who refrained from doing anything that would arouse the anger of his God. He lived continually in dread of offending his own gods.

        
It was the policy of the missionaries in those early years 

to show the ruling chief every mark of outward respect mainly because they believed that it was only through them that a rapid conversion of "the people could be effected; but also because they found soon after their arrival that the chiefs were becoming more and more suspicious of the influence of the new religion on their authority and the loyalty of their subjects, especially in times of war.

        
The missionaries had not been in Lakemba eighteen months before the chiefs were becoming uneasy about the influence of their teaching on the whole political and economic structure of their government. On 3 May 1837 Cargill tells us that Tuinayau "had accused Christianity of levelling distinctions of rank, sanctioning insubordination and of producing poverty and famine." Nearly all the chiefs in Lakemba were of the same opinion. Next year there was an attack on the Christians of the village of Waitambu: the workmen returned from the fields to find their homes desolate. Cargill blamed Tuinayau and his brother Soroangkali. The year after that Tuinayau decided to attack Ono because, on Calvert's own showing, the people of that island were not preparing to send the customary tribute, and had even decided to contest one of the most valuable and time-honoured privileges of a chief—his claim to add to the number of his wives a woman to whom he had been betrothed for years. The conduct of the people of Ono, however justified from the point of view of the missionaries, was proof that Tuinayau's charges were not unfounded. The teaching of Christianity was undoubtedly weaving itself into the business or his kingdom. The missionaries did show respect to the king, and they did tell their people to render as much tribute as before their conversion; but it is also clear that important reservations were made by James Calvert himself. There is no need to go further than his printed statements in The second volume of 
Fiji and the 

Fijians to prove this. On page 75 he commends the Christians at Ono for their willingness to resist the king's commands if obedience were contrary to God's law. But who was to decide what was or was not contrary to God's law? In the context it is the question of polygamy that is under review. The missionaries acting under strict instructions from the London Society were strongly opposed to the admission of any member to the Society of the Church who had more than one wife. But the British government does not now interfere with the custom of the natives in that respect. In the same book Calvert tells us that they taught the natives to willingly obey the chiefs in all reasonable labour and service. But, again, who was to decide what was "reasonable?" It is very clear that the opinions of the chiefs and the missionaries on this question were widely divergent. No doubt the missionaries were more reasonable than the chiefs on some, but by no means all, economic and political questions; but the government of the archipelago, such as it was, was in the hands of the chiefs not the missionaries; and they believed that directly and indirectly, notwithstanding all the outward respect shown by the missionaries, the 
lotu was undermining their authority.

        
The native way of conducting business was a cause of frequent and bitter contention between the missionaries and the chiefs. As William Cross said in his letter of 29 June 1839: "They prefer to do business in a friendly way. They make presents; but, with equals, in the hope of getting more than the value of their gift." The missionaries soon found out that this method did not suit them. Apart from the prepossessions which they brought from England they quickly realized it would cost them more than they could afford. The chiefs wanted a lot for the mere asking; but as the missionaries regarded themselves as trustees for the trade they held, they felt bound to insist on the chiefs 
pay-

ing in kind for what they got. There was not a chief in any of the mission centres that did not resent this. Thakombau quarrelled with Cross about it, and Tuikilakila of Somosomo threatened to slaughter Lyth and Hunt when they reproved his wives for begging. Knowing their danger the missionaries sent a present to Tuithakau forthwith.

15 That lulled the tempest, and the old king intimated his pleasure by sending back a pig. The same troubles arose at Rewa. "Qara says he hates us because we won't give without talking a lot about it," says Thomas Jaggar, in October 1839— the very time when they were being pelted with stones three or four pounds weight, and their houses fired upon. "The giving or withholding of a knife or an axe," says John Hunt, "may be the pivot on which the most important concerns may turn." True, but mainly because the whole system of transacting business, and raising revenue was involved. The chiefs had a very strong preference for their own as against the British way of carrying on business. But before the close of the half century the missionaries had their way because the weight of European civilization was behind them.

        
There has been strong feeling in the Pacific Islands against missionary trading, as Robert Louis Stevenson well knew. It is true that the missionaries were in competition with the local traders. They traded with the natives in spades, hatchets, knives, prints, calico, shirts, trousers, looking-glasses, razors and many other useful implements. The lay traders were at a disadvantage because they had no fixed salary, and therefore could not afford to sell at mission prices. But that was only one side of the question; the other was the interests of the natives. Whether the missionaries of a later time abused the privileges of their position and were dominated by a mercenary spirit in disposing of 

their trade I am unable to say; but there is no evidence in Fiji not only up to 1840 but also right on to 1856 to prove that the missionaries dealt unfairly. On the other hand there is abundant evidence to show that they taught the natives what was the reasonable exchange value of their commodities; and that was much to be desired, because some of the bargains made by unscrupulous traders were out-rageous. This must not be taken to mean that the missionaries never made good bargains. Sometimes they did. In the account books of Thomas Williams and Dr Lyth I find that they sometimes received one hundred yams for a knife valued at 1s., and thirty-five for a yard of calico valued at 4½d; four turkeys were paid for a copy of the New Testament valued at 2s. and on another occasion two pigs were given in exchange for a New Testament. But these were exceptional prices at exceptional times. The law of supply and demand had to be reckoned with even in Fiji; and Captain Cook, who always tried to deal fairly with the natives in trading, made some very good bargains too. There were ups and downs, and much depended on the relations between the missionaries and the natives. Where the value of their religious work was recognized as at Ono the missionaries could get a lot for small payments, or, had they been willing, nothing at all. But at Somosomo, where their religion was not wanted, they had to pay more than the exchange value. On the whole I am persuaded that the missionaries of this period used their trade under a proper sense of responsibility to the London Society, and in the interests of the natives. It is idle to say that they should have refrained from using trade at all. They could not have done without it. British money was of little use in Fiji, and they could not depend on getting a regular supply of whales' teeth to take its place. The best and easiest way was to barter British goods, which were eagerly 

sought after by the natives, for the purchase of food and labour.

        
But the point to notice particularly here is that the possession and use of British goods enhanced the prestige of the missionary, ensured him a welcome in the towns where the ruling chiefs lived, and helped the religious work of the mission by demonstrating to the natives in a way they could understand that Jehovah was a great God who gave His people many valuable and desirable things. But it must not be forgotten that every white trader in Fiji helped to make the same impression on the minds of the natives.

        
The missionaries would have been greatly surprised and indignant had any impartial observer informed them that the white traders were working (even though unconsciously) for the triumph of Christianity in Fiji, and for many reasons their indignation would have been justified—always admitting that there were some good settlers among them. There was bad blood between the missionaries and the white settlers in this period, and no wonder. The majority of the whites did all they could to discredit the missionaries for reasons that were far from creditable. The statement made by Thomas Williams in his book that "about the year 1804 a number of convicts escaped from New South Wales and settled in the island" is erroneous, as Sir Everard im Thurn has already pointed out; but the worst characters in Fiji at this time were quite as dissolute and irresponsible as the average convict in New South Wales. When Cross arrived in Rewa at the beginning of 1838 he found some European sailors whom he described as "bad characters."

16 In his report dated 6 April 1840 David Cargill expressed pretty well the feeling of the missionaries with respect to the influence of the whites on the minds of the natives, and its reaction on their mission work.
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When the crew of a vessel which was wrecked on a reef near the island of Nairai

17 were waging war on the Fijians, insulting the chiefs, possessing themselves of females of the highest rank for wives, and forcibly collecting a seraglio of the finest women

18 they were in fact instilling into the minds of the natives a notion that the religion of the white man sanctions the greatest atrocities, and inspires its own votaries with a contempt of those laws by which human society is held together. Such enormities do not now exist in Fiji; but they once existed, and the impression which they produced is deep and lasting. They are still remembered and are still a barrier to missionary enterprise.


Cargill now proceeds with his indictment against the whites then living in the archipelago:


They tell the natives that fornication and adultery are not crimes, and that they are sanctioned by British and American customs…. A report has been circulated at Ovalau (he suggests by the whites living there) that the missionaries are the precursors of Government officers who will colonize and dispossess them of their lands…. The majority of the Natives believe this and it is difficult to disabuse their minds.


He concludes with a suggestion that the Society should bring these abuses under the notice of the British Parliament.

        
This is typical of the complaints made by the missionaries concerning the conduct of white settlers in Fiji; but it must not all be accepted at its face value. There were good and bad settlers in 1840. Nobody would dream of classing David Whippy with Paddy Connell; nor did it follow that the more licentious among the very early settlers were detested by the natives for that specific reason. Paddy Connell, who boasted that he had forty-nine children and hoped he would live till he had fifty, was for a long time in high favour at the court of Rewa. The king enjoyed his jokes, and would have sent natives to the oven for incurring the displeasure of his jester. Charles Savage did not need to collect a seraglio of the finest women by force; they were given him in return for his services in educating the chiefs in the use of the musket. He was a powerful man at Mbau 

and occupied an important place in their Councils. When the chiefs found white men who could humour them or help them in their wars they were quite willing to look with a tolerant eye on their moral defects. The rumours which the white trash circulated about the missionaries acting in concert with officers to take the islands from the natives did make the natives suspicious of the missionaries for a time. "If we worship your God will your countrymen come and live in our land" was a question that Thomas Jaggar was called upon to answer at Rewa in October 1839. But it was only for a time. The chiefs soon discovered that the missionaries had come to Fiji from disinterested motives.

      



1 The date inscribed on the memorial stone at Suva is 14 October, but in his letter to London on 17 January 1837 David Cargill says that he and Cross arrived at Lakemba "on October 12th five days out from Vavau."





2 It is necessary to distinguish between school-teachers, who were untrained, and without pay, and teachers trained for religious work, who were paid £2 a year.





3 
Lotu is a noun and a verb; its literal meaning is prayer or to pray; but it was commonly used for the Christian religion or, as a verb, to profess or embrace Christianity.





4 The missionaries no doubt believed this at the time; but they were mistaken. The people generally had no real desire to change their religion.





5 There is good ground for believing that there was another reason. In a letter written to the secretaries in London in January 1841 Cross said: Mr Cargill and I were never happy as fellow-labourers…. Mr Cargill has now left the field and I would that the 
very many things of a 
painful nature which occurred between us were gone from my mind" (the italics are his own). According to James Calvert in a letter written to the Rev. E. Hoole in London in 1843 (M.M.S.M.) Cargill was a difficult man to get on with, and he drank sometimes to excess. Calvert and Cargill worked together for a short time at Lakemba before Cargill went across to Rewa in 1839. Lest anything worse should be suspected I have decided that it is better to make known that James Calvert was of the opinion that Cargill's intemperance was the cause of his committing suicide at Vavau later on after his return from a visit to England.





6 This was not mere bluff: the 
Active and the 
Harriet had been wrecked on the reefs shortly before, and in 1840 Captain Belcher's ship 
Sulphur had the pintles of her rudder broken going into Rewa Harbour. But it was a heavy charge for so short a journey. For this, and still more for a letter which he wrote to the Rev. J. Thomas in Tonga accusing him of murdering men, women and children to propagate the Gospel the missionaries never forgave Chevalier Dillon. Note what Thomas Williams says of him in his Journal.





7 David Cargill gives the earliest description of Tanoa's personal appearance that I have seen. It is worth reproducing: "Tanoa the King of Bau appears to be on the verge of 70. He is tall and slender in person, and forbidding in aspect. His eye still retains considerable lustre and keenness. The hair of his head is closely shaven; his beard is bushy and long. Age and infirmities have made them white, but through a desire of appearing young his head, face, beard and breast are generally daubed with an earth that produces a jet-black colour. On the back of his head and near his right ear are two fearful scars occasioned by the blows of a club which was wielded by the arm of his brother Naulivou the late King of Bau in an attempt to kill Tanoa. His conduct to us was kind and respectful, and his conversation cheerful. He presented us with a fine large hog. His house is incomparably the largest and best that I have ever seen in the South-Sea Islands. The workmanship displays great ingenuity. Its length is 135 feet and its width 42 feet."—Extract from Cargill's Journal accompanying his letter to the London Society dated 27 June 1839 (M.M.S.M.).





8 See Cargill's letter dated 23 May 1837 (M.M.S.M.).





9 It is not difficult to fix the actual site. Some of the stones round the edge of the raised ground on which the houses of the mission were built may still be seen, and the old graveyard is easily located. Fruit and ornamental trees grow a few yards away up the valley, and the upper portion of a cemented well is exposed. The remains do not receive the attention or care that the first European missionary settlement in Fiji warrants. The same may be said of the grave of Maafu in Tumbou. The value of historical monuments is not yet realized in Fiji, least of all by the natives themselves. "When the attractions of the archipelago as a tourist resort are better known more attention will be paid to them. Fiji is full of memories, many of them wildly romantic.





10 I could not find the mission statistics for 1840.





11 See report of the Rewa circuit for 1839.





12 See his letter dated at Rewa 1 July 1839 (M.M.S.M.).





13 See letter by W. Cross dated 31 January 1839 (M.M.S.M.).





14 See Sir Everard im Thurn's edition of the 
Journal, p. 45. "Callow" is, of course, Kalou, meaning God.





15 See R. B. Lyth's letter, Somosomo, 14 January 1840, and another written by John Hunt on 30 December 1839 (M. M. S. M.).





16 He also found there a Mr Fox, a botanist.





17 Cargill is no doubt referring here to the wreck of the 
Eliza on 20 June 1808 near the extremity of the reef running south from Nairai. The famous Charles Savage was on board.





18 Compare this with the narrative of Samuel Patterson, one of the survivors of the wrecked Eliza. See Sir Everard im Thurn's 
Journal of William Lockerby, pp. 89,
115.
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Chapter VIII


naval commanders 1835-40

        
But the harm done by the majority of the white settlers at this time to the cause of religion was far more than counterbalanced by the powerful and deep impression for good made by the captains and officers of visiting men-of-war. Every one of them sympathized with the missionaries and their work, and lost no opportunity of recommending the most powerful chiefs to embrace their religion. Some of them helped the missions with a subscription, or bought a piece of land for them on which they might build a chapel and schools. By their mere presence in the islands with their big ships and powerful guns they inspired a respect in the minds of the natives for the white man's God far deeper than the missionaries had been able to do to 1840 by the use of their books and the inculcation of their beliefs, by their trade in British goods or even their use of British medicine. The Fijian made little use of his reasoning powers; but he was a keen observer, and here, before his eyes, was the plainest evidence that Jehovah was indeed a great God. There was convincing evidence, too, from the conduct of captains visiting Fiji between 1835 and the middle of 1840 that if injury were done to a reputable white man those ships would come and avenge the crime sooner or later. The missionaries were reputable men, and they were the priests of the great God Jehovah. Even the Fijian had reason enough to draw the obvious conclusion. The reports of the missionaries in these early days of difficulty and peril are not wanting in recognition of the services 

of men-of-war; but the men-of-war and their officers did far more for the missionaries and their cause than they ever knew; and the time came, even before 1856 when the memories of timely services rendered in the bad old days were fading away. The missionaries were so sure that they lived directly under the protection of the Almighty that they easily overlooked the important fact that He has to make use of human agents to effect His purposes in this workaday world.

        
The first warship to visit the archipelago after the arrival of Cross and Cargill was 
H.B.M. brig 
Victor which reached Lakemba on 1 December 1836. Four seamen belonging to the wrecked schooner 
Active had been taken and eaten while making their way in an open boat from Lakemba to Mbau.

1 Commander 
F. R. M. Crozier had come to punish the murderers. He was persuaded by the missionaries to adopt milder measures than he had intended;

2 but the consternation in Lakemba was great, and William Cross expressed the opinion that no native who heard of Captain Crozier's visit would venture to lay violent hands on a British subject—to which one of his colleagues replied that there were many places in Fiji where nothing would ever be known of it.

        
But British and American warships were soon to visit other parts of the archipelago. In 1838 Captain 
Drink-

water Bethune in command of 
H.M.S. 
Conway called it Lakemba and proceeded to Rewa where, in August, he left with Mr Cross two native teachers whom he had brought from Vavau. Dr Lyth had sailed from Sydney to Vavau by way of Tahiti in the 
Conway, and had found Captain Bethune "the firm friend of Christian missionaries." "It has been his great purpose," Lyth goes on to say, "to remove every hindrance to the spread of the Gospel wherever he has come."

        
In the middle of 1840 the 
Peacock, one of the ships of the United States Exploring Expedition, visited Rewa and induced the chiefs there to sign a number of "Port Regulations" to facilitate commercial dealings between Fiji and other countries, and incidentally to enable visiting ships to get supplies of food by more regular methods. The missionaries who had agreed to print the regulations were treated with the greatest kindness by Commander Hudson. They were not so fortunate with Captain Edward Belcher of 
H.M.S. 
Sulphur who was there about the same time and found the regulations troublesome. He made himself unpopular both with the missionaries and the American commanders who had given him pintles for the 
Sulphur's rudder to replace those which had been damaged while entering Rewa harbour. Thomas Jaggar describes him as "tyrannical and overbearing," and Captain Wilkes makes a few uncomplimentary remarks about him in the third volume of his 
Narrative.

3 But even Sir Edward Belcher 

recommends the chiefs to follow the advice of the missionaries; and the officers under him, especially the surgeon, were exceedingly kind to Mrs Cargill and were present at her burial on 3 June at Rewa.

        
Up to the time of the arrival of these two warships in Rewa Roads the missionaries had been subjected to bitter and prolonged persecution. They had been driven away from their preaching place at Singatoka, a part of Rewa town, and their lives had been in danger from missiles, rifle shots and incendiaries. After the visits of the 
Peacock and the 
Sulphur Thomas Jaggar tells us that they were left in peace in their services, and he "hopes the days of persecution are passed."

4

        
None of the visiting naval commanders in these early years showed the missionaries greater kindness than did Captain Charles Wilkes, commanding officer of the United States Exploring Expedition. In his 
Narrative he pays many a glowing tribute to their sincerity, heroism and high sense of duty. He also displayed an anxious solicitude for their well-being, and went out of his way to ensure their protection. Before he left for the Sandwich Islands he called at Somosomo to see John Hunt and Dr Lyth. His visit was most timely. War had broken out between Somosomo and Vuna, and the usual atrocities were being enacted immediately in front of the mission house. Tuikilakila happened to look in as he was passing and found that Mrs Hunt, unable any longer to repress her feelings, was weeping. Hunt, deeply wounded by the mental suffering his wife had undergone, ventured to reprove the king for allowing such horrors to be perpetrated. Tuikilakila flew into a rage and threatened to kill him for his reproofs; "but he knew the ships of war belonging to the United States 

Squadron were still among the islands, and when he heard of the probability of one coming to Somosomo he became calm." A few days later Captain Wilkes arrived, and "he behaved to us," says Hunt,

5 "in the most kind manner, and has by all his conduct to us since he has been among the Islands endeared himself to us exceedingly, and laid us under the greatest obligations to be thankful to God and to him. He did all that could be done to secure our protection during the war, and in every possible way delighted to help us." Dr Lyth is more explicit concerning the remarks made by Captain Wilkes. In his Journal under date 10 August 1840 he says: "The Commodore kindly sympathised with us in our present trying circumstances. He gave strict charge to the King to take care of us, and to protect our property, and said that not a hair of our heads was to be touched, adding that any injury done to us or our property should be required at his hands." Shortly afterwards Captain Wilkes sent Lieutenant-Commander Ringgold back to see how the missionaries were faring, and to take them away to a place of safety if it seemed best. He found when he arrived that Lyth and Hunt, though they were still in the same predicament, had decided to carry on.

        
Naval commanders were the sincere admirers and, under God, the most powerful protectors and helpers of the missionaries not only in these first five years, but right on up to the time of the establishment of British sovereignty in Fiji. It is pleasant, therefore, to read such grateful acknowledgments from the pens of two of the most distinguished of all the early missionaries of the services rendered by a highly-placed naval officer in the hour of their extreme peril. At a later time, when the worst of the dangers had passed, the colleagues and the successors of John Hunt and even Richard Burdsall Lyth himself were inclined to forget that 

naval commanders with their big guns and fighting marines were emissaries of peace quite as truly as the missionaries with their Gospel and trained native agents; and that in the conditions which prevailed in Fiji in the middle of last century they rendered most valuable service not only in preserving peace, but also in extricating the missionaries themselves time after time from situations in which the sword of death hung over their heads suspended by a mere thread.

        
In a letter written to his mother thirteen years after Captain Wilkes's kindly offices in Somosomo Lyth says:

6


The 
Herald British ship-of-war so long expected has not yet arrived; at least we have not yet heard of her arrival. But there is reason to believe that she is near. This will be a relief: her presence now is very desirable. Otherwise, in general, ships of war have not materially served our cause. An arm of the flesh is not to be trusted to for the great work of subjugating human minds to the obedience of the faith. The Gospel is the grand instrument.


Dr Lyth was, I believe, the most solid and serviceable of the early missionaries in Fiji, and great is my respect for many admirable qualities in his nature; but the latter part of this quotation does no credit either to his insight or his sense of fair play. It is true that what men get by reason is far better than that which they get by force, and will be more truly theirs and posterity's; but the great-hearted Puritan who made this remark was himself a man of war, and knew from long and rugged experience that people who trust in God must also keep their powder dry unless, like the missionaries in Fiji, they were fortunate enough to have protectors who kept it dry for them. In the progress of this world's affairs the means employed and the instruments used in the struggle for right and truth will depend very largely on time and circumstance. I have insisted on this in defence of the missionaries themselves; I insist on it here 

in justice to the men of war. Dr Lyth says that in general ships of war had not materially served their cause; and that the grand instrument was the Gospel. The answer given in the evidence to that statement is that the Gospel of Christ would never have had a chance of proving its power in Fiji over the hearts and minds of men had it not been for the use, in the first instance, of extraneous aids by the missionaries themselves, the pressure of civilized opinion through various channels, the kindly offices of men of war and, in the supreme test between Heathenism and Christianity in 1855, the victory of King George of Tonga and his two thousand, warriors at the decisive battle of Kamba. As for the service rendered by ships of war it is in my opinion an open question whether the missionaries did more for the triumph of Christianity in Fiji up to the year 1856 than naval commanders and officers British, American and French. I am further of the opinion that had it not been for the protection of men-of-war in this period Dr Lyth and most or his colleagues would have been killed and eaten for their insolent and undiscriminating attacks on the religion of the natives of Fiji. The missionaries laid the foundations of their building largely on credit, and one of their gilt-edged securities was the prestige of the British navy.

      



1 This is the only instance I have found in my study of this period of the alleged invariable treatment of shipwrecked sailors by the Fijians In all other wrecks of ships manned by white people which I have read about the natives have stripped the unfortunate individuals of all their property including their clothes sometimes but have inflicted no bodily harm-unless, of course, they committed crimes that called for revenge. They seemed to regard the property of shipwrecked people as perquisites; nor was it easy, even after their conversion to Christianity, to persuade them that this was wrong. Apart from this my investigations help to prove that the almost invariable practice of the Fijians was to treat shipwrecked white men with kindness and hospitality.





2 This is the statement made in the report of the missionaries; but there is reason to believe from other information given that the captain found that he could not capture the murderers without fighting and putting a number of innocent people to death, and so contented himself with a demonstration of the power of his guns and a warning.





3 For Captain Sir Edward Belcher's account of his visit to Rewa Roads see vol. ii, chap. 2, of his 
Narrative of a Voyage round the World performed in H.M.S. Sulphur 1836-42 (London, 1843) Captain Belcher does not fall to express his gratitude to Commander Wilkes; but it is evident that he was in a complaining mood. He considers the charts of the archipelago were almost useless, and suggests that exploring parties who make an expedition up the Rewa River are wasting their time. No doubt the charts of Fiji were very imperfect; but Captain Belcher does not appear to have made them much better. I have been carefully through the charts of Fiji at Cornwall House (Admiralty annexe), and all that I could find as a result of his visit was a partial survey of Mbau Roads which he, erroneously I think, considered the most important harbour in Fiji at the time.





4 These statements will be found in a bundle of papers containing extracts from the Journal of Thomas Jaggar from 23 December 1838 to 14 June 1840 (M.M.S.M.).





5 See his letter dated at Somosomo 17 August 1840 (M.M.S.M.).





6 See his letter dated 23 November 1853 (M.M.).
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Chapter IX


the practice of medicine

        
The Gospel
 of Christ and the religious teaching of the missionaries had failed to attract converts, mainly because it was utterly beyond the comprehension of the natives. They had no idea of its ethical or spiritual significance, and there is no instance on record in these early years of a native making a public profession of Christianity for the first time simply and purely as the result of a change of heart or spiritual regeneration. All the early conversions were merely nominal or formal. Profoundly disappointing as this was to the missionaries they were forced to admit it by the relentless logic of fact. Writing from Vewa to one of his colleagues at the close of 1847 John Hunt said:


The work of conversion has been going on among our people gradually during the last 3 years. You are aware that there are generally two conversions—one from Heathenism to Christianity as a system, a second from sin to God. Both these are of the greatest importance. Without the first there is no hope of the second. We seldom witness anything like penitence in a heathen. Generally it is not until they have professed Christianity for some time that they sincerely seek the Lord.



        
Hunt's confession comes after many years of experience, and it furnishes the key to the policy of the missionaries after the scales had fallen from their eyes and they had looked facts straight in the face. The first step was to get the natives into their churches by some means, and then by personal contact, education and the study of the Scriptures lead them on to a real conversion. They had found that they could not turn Heathens into Christians by a single 

conversion; there must, therefore, be two conversions. For the second the Gospel was in their opinion the grand instrument; for the first they had to rely on extraneous aids such as the preaching of hell-fire, the insistence on a holiday once a week; but the most efficacious of all their "auxiliaries" was the use of British medicine; and, fortunately, after 1839 they had among them a trained British surgeon, Dr Richard Burdsall Lyth.

        
In their selection of candidates for work in the Pacific Islands the Society in London tried to secure for each district a few men who, in addition to their religious fervour and doctrinal integrity, had some special training in language and literature, medicine and printing. David Cargill was a Master of Arts who had made a study of language in his university course. The Society relied upon him to compile a grammar and dictionary of the Fijian language; James Calvert and Thomas Jaggar were trained printers. Nearly all the missionaries who went to Fiji had picked up a few scraps of medical knowledge before leaving England; but Lyth was a trained surgeon. There is a vast amount of medical work done in Fiji to-day in the leper hospital at Makongai, and in the various institutions in Suva where native medical practitioners go through their courses of instruction to fit them for work in various parts of the South Pacific. Dr Lyth is the founder of medical practice in Fiji. He not only had wide experience himself; he taught the missionaries, and especially those who lived with him, nearly everything they knew about medicine.

        
The missionaries who were in Fiji before him did treat native patients; but only for very simple complaints, and not always without apprehension. There were native doctors in Fiji, and not all of them were frauds. Some understood the medicinal properties of herbs, and applied them with good results. Their cannibal indulgences afforded 

them excellent practice in surgery. David Cargill in one of his letters to London in June 1839 says that "in estimating the character of the Fijian's genius his knowledge of surgery and medicine, and his skill in managing and curing many diseases of the human frame should not be forgotten. He is a tolerable anatomist (learnt through cannibalism), a fearless surgeon and thinks he is acquainted with every herb in the country." Dr Lyth, whose opinion on such subjects is more valuable, tells us that they could cut up a body with surprising rapidity and accuracy. They were, indeed, too fond of the knife (a piece of split bamboo), and used it for all manner of complaints. "It is truly astonishing," he says,

1 "how the Fijian's are duped by themselves and others to have their bodies cut in all parts for every complaint. I have a young man at present under my care called Dendre, cut for a pain in his back, who is literally running away in consequence, there being two or more fistulous running sores."

        
Up to 1839, when the competition was between missionaries who had no real knowledge of medicine and surgery, and native herbalists, surgeons and witch-doctors, there was little to choose between Heathen and Christian practitioners. Even the witch-doctors who worked by means of charms and tricks sometimes produced amazing results, not from any knowledge of medicine; but because among the races of the Pacific mind has an extraordinary influence over the body, especially in its occult imaginings. The Fijians believed that ailments were due not to natural causes, but to witch-craft and magic, and that they could only be cured by individuals with supernatural knowledge and power. The missionaries found that the fear of witchcraft was the most tenacious of all the native superstitions. It was this peculiar mentality of the race that made the witch-doctors and priests 

so powerful. In these circumstances it was not to be expected that the practice of the witch-doctor and the skilful treatment of the native herbalists and surgeons would be supplanted by that of unskilled Europeans, notwithstanding the efficacy of a pill or a dose of salts for simple ailments. For the treatment of complicated cases and diseases peculiar to the tropics Lyth's predecessors were not so well equipped as the native doctors. Cargill knew this and frankly Confessed it. But after Dr Lyth's arrival in July 1839 there was a great change. It was then a competition between a trained British surgeon and native doctors. Lyth did all he could to make the men who resided with him more efficient in the use of medicine, and helped every one of his colleagues by means of correspondence and conversations at the District Meetings. They on their part were eager to learn. They knew that successful medical practice would help the mission. It is interesting to note how reluctant the missionaries were at first to confess that they were obliged to seek the salvation of souls indirectly by this means. It seemed to them a degradation of their high calling. John Hunt arrived in Fiji in December 1838 and set to work with enthusiasm, preaching the Gospel first at Rewa and then at Somosomo; but his enthusiasm was of no avail, and a letter which he wrote on 30 April 1840 shows the trend of his thought: "If they can be made to believe that it is the true God who in answer to prayer makes medicine effective, it may lead some at least to abandon their idolatry." Obviously he was then drifting toward the use of extraneous aids; but he would like to associate the result more closely with the Deity than the human agent! He was exercising the will to believe, though for the time he was rather uncomfortable. Three years later his misgivings have passed away, and he says boldly:

2 "Administering 

medicine is very important as it is a direct way of attacking the gods of Fiji and getting hold of the understanding and 
feelings of the people." That shows that John Hunt had learnt a valuable lesson in Fijian mentality in those three years. There was no need to try to persuade the Fijian that it was God who made their medicine effective, they would jump to that conclusion at once. Every cure effected by the missionaries was to them a demonstration of the power of Jehovah. It was by this time the settled policy of the missionaries to make full and free use of medicine in order to attract people to the mission, and to devote special care to the ruling chiefs and their families so that, in the event of success, especially after the failure of the native doctors, they would get all the advantage of a wide advertisement and a royal recommendation.

        
The first conspicuous success of this class of cures came at Lakemba in 1842. In April of that year Tuinayau's favourite daughter Tangithi fell ill. For a time there was some competition between Calvert and the heathen priests for the control of the case. In the early stages of the contest the priests were most in favour. But the gods demanded an unusually large offering as well as the restoration of their temples. The whole heathen population of the island was ordered to assist in making the offering worthy of the occasion. True to a certain sporting instinct within him Tuinayau declined, notwithstanding the urgent recommendation of the chiefs, to make the Christian natives contribute their share: the propitiation must be exclusively heathen. A stupendous feast was prepared, and the temples were renovated. But, alas! Tangithi got worse! The priests had overreached themselves and they were now at their wits' ends to find a sufficiently plausible excuse for the failure. Calvert was again called in, and on his arrival made full use of his advantage. He denounced the trickery of the 

priests—much to the annoyance of the women at court—dwelt long and emphatically on the fact that it had utterly failed, and then at the request of the king gave Tangithi some medicine. The documents are silent as to the immediate result; but it may be taken for granted that he failed too, for the offerings to the gods were renewed and continued till 28 June, when Tuinayau announced that he would waste no more on the unresponsive gods. On that day the king allowed his daughter to become a Christian, and Calvert returned not only to administer his potions, but also to pray for the restoration of the girl's health. He was taking a risk; but he did not mind that now: the utter failure of the heathen priests and doctors had put him in a strong position. Jehovah could not possibly suffer more disparagement than the heathen gods. At the worst it would be a draw! A little later the king asked Calvert to take Tangithi to the mission house: Jehovah must have no reason to suspect interference by heathen priests or gods. If Calvert did not succeed now he, too, would be at his wits' ends to find a plausible excuse.

        
But he did succeed, or, at least, Fortune was kind. On 10 July Tangithi began to recover, and from that day it was her custom to while away the hours of convalescence by learning how to read the Scriptures. When the sickness had passed away she said: "If I had died in my illness I should not have known a good thing," and by "good thing" she meant the Christian religion. Tangithi remained true to the 
lotu, but her life was full of sadness. She had for long been betrothed to Tanoa, and when he claimed her for a wife she had to go. Tuinayau being his tributary would not have dared to offer any resistance to Tanoa's will even if he had felt disposed to do so. There is no reason to think that he did. He was still a Heathen, and he had not yet renounced his claim to Jemima of Ono. The rest of poor 

Tangithi's tragic life does not concern us here.

3 What does concern us is a statement made by Calvert in a letter which he wrote to London informing the Committee that Tangithi's recovery had "caused a great stir in this and other lands."

        
When the great Pope Hildebrand challenged Henry IV before the high altar at Canossa to prove his integrity and the truth of the charges which he had made against the Lord's anointed, the Emperor shrank from the test, and great was the effect of Hildebrand's victory on the mind of Europe. Turning from great things to small the position was somewhat similar in Fiji though the parts played by the actors were reversed. Tuinayau had, in effect, challenged Calvert to prove his own power and that of his God. Calvert accepted the challenge—and won. The struggle against Heathenism in Lakemba was in the balance long after that; but it was not so severe as it had been hitherto, and progress was more rapid. Tahgithi's recovery was a piece of rare good fortune for Calvert and the Methodist mission at Lakemba, the more so because she was beloved of the native women of Tumbdu, and worked assiduously in the interests of Christianity before she went into exile at Mbau.

        
After Dr Lyth's appointment to Lakemba in 1844 good fortune was superseded by skilful treatment, and the prestige of the mission was greatly enhanced thereby. Patients from far and near sought his aid—powerful chiefs among them—and his dispensary at Buthainambua was besieged when the epidemics were raging. By the year 1846 Lyth and Calvert were using their knowledge of medicine with great effect not only in their contests with Heathenism, but also in their rivalry with the Roman Catholic priests who had settled in Lakemba in 1844. The priests had set up a 

dispensary too; but events soon proved that they had made a mistake in entering the lists against an expert.

4 In 1845 one of the priests, François Roulleaux, had fallen seriously ill, and Lyth tended him till he was restored. This was in the days before the quarrel between them had become bitter; but later on Calvert took care that the people should know what Lyth had done for Father Roulleaux. In a letter which Calvert wrote on 17 August 1846 there is no trace of any lingering diffidence about the use of medicine to promote the interests of the mission. He says:


Having skill in medicine is no ordinary blessing…. Most of us had a few scraps of medical knowledge in England. Here we have learned a good deal…. Most of us have been with the Doctor who has given us line upon line and precept upon precept so that ourselves and our increasing families and our people and the Heathen, too, are greatly blessed in this respect. In addition to the innumerable former advantages of medicine we have now that of its being a mighty—and allowable—engine in our favour against Popery. Our medicine cured the priest. At first he was grateful, now he says "the Lord only saved me."

5



        
Before the end of 1848 the missionaries had succeeded so well in making medicine an auxiliary of religion that it was regarded as the proper thing for those who were ill to join the 
lotu in order that they might warrant the favour of Jehovah and get the full benefit of British medical treatment. In a letter written on 25 August of that year Calvert informs us that "when the King's wife was ill her priestess advised her to 
lotu." She did, and "the priestess on hearing that she had 
lotued approved, and advised that all those who were ill should 
lotu." It is clear that in the Lakemba circuit 

medical practice was as the missionaries described it—a powerful auxiliary.

        
So it was in all the other circuits.

        
John Hunt had lived at Somosomo with Dr Lyth for three years before he took charge of Vewa, and had applied himself with his customary zeal to a study of medicine. At Vewa he was determined to make the fullest use of it in furthering the interests of the mission. He was particularly anxious to make a favourable impression on the chiefs living at Mbau. Before he had been at Vewa a year a great portion of his time was taken up dispensing medicine and visiting the sick; sometimes he had as many as twenty or thirty patients. Among others he had treated old Tanoa the King of Mbau, one of his sons and three or four of his grandchildren, as well as several chiefs of Mbau. Next year one of Thakombau's daughters was placed under his care, and a son of one of the highest chiefs in Mbau.

6 It did not enable him to get what he had been hoping for—the establishment of a mission centre at Mbau; but he was rewarded with a promising concession in recognition of his medical services. "The only way," he says, "of obtaining access to Bau appears to be by giving medicine, and this means has already been owned of God in the past year…. We have now our regular services in Mbau twice on the Sabbath…. Many are favourable to Christianity in Mbau, and none we know of oppose it openly." This was the first step in the direction of the grand objective of missionary policy in the west—the establishment of a mission centre in the capital of Tui Viti. But for the present Thakombau firmly declined to concede more than that. "We are at war and cannot attend to Christianity at present," he said. "Ovalau and Koro are our lands, you can go to them; but 
we shall not become Christians at Bau." Thakombau was 

a man of his word and John Hunt knew it. "We have no prospect of having a mission house built at Bau," he said, and the chief reason was that the king was rarely free from war, and the missionaries discouraged his subjects from fighting, even to the point of making them disloyal. It would be too risky to have such people settled right at the heart of his kingdom in the capital.

        
Most of the missionaries suspected Thakombau of hostility to the Christian religion and in their correspondence accused him of it. But John Hunt knew better, and was frank enough to tell them that he had never known Thakombau to say an ill word of Christianity, or prevent any of his subjects embracing it if they desired to do so. John Hunt, too, took a more serious view of a subject's disloyalty to his king than most of his colleagues did. That Was very much to his credit.

        
At Vewa itself the number of professing Christians was increasing; but chiefly because they hoped to enjoy the benefits of 
lotu medicine. "Generally when sick they use all the means at their command, however expensive, consulting gods with costly offerings, and employing a variety of native doctors. If these fail they come to us for English medicine and accept the English God." About thirty had embraced Christianity, he says in one of his letters, because they were benefited by medicine either personally or in their families.

7

        
At Rewa the natives appear to have been attracted to Christianity more by the fear of hell-fire than from any trust in English medicine. This is no doubt due partly to the fact that Cross, Cargill and Jaggar, who served there before work was suspended in 1844, knew or thought they knew more about hell than medicine. Nevertheless it is clear from an entry in Cargill's Journal under date 6 December 1839 that the Rewans thought the practice of 

medicine and the 
lotu were very much the same thing. "Most of the Rewa people," he says, "have imbibed the notion that the design of Christianity is to heal disease and prolong the life of the body, and we are doing all we can to disabuse their minds of this notion." Perhaps it was just as well in view of a statement made by Cargill:

8 "They want an assurance that the new religion will save their bodies from death and every temporal calamity before they will accept," which in plain language meant that the Rewans did not want to be bothered with the 
lotu at all. That was the truth. From 1841 the number of professing Christians declined, and in 1844 the mission was in a condition of stagnation.

        
At Somosomo Hunt and Lyth preached the Gospel assiduously, trying hard to weed from the hearts of the people the wild roots of their heathen faith; but they failed utterly, and at the end of six months it was clear to them that they would have to fall back on extraneous aids that appealed more directly to their personal interests. In April 1840 Hunt reported signs of awakening interest. A native suffering from liver complaint had been given up by the Fijian doctors, and Lyth decided to take him in hand. The case attracted public attention, and many were disposed to regard it as a test of the power of Jehovah. John Hunt was not without misgiving in facing the ordeal. He had just buried his little child, and Mrs Hunt had been very ill; if this man now under their care died, the natives would conclude that the 
lotu was false. But the situation could not be much worse than it was so far as mission prospects were concerned, and Lyth decided to go on. The old priest in Somosomo assured Hunt, "with great satisfaction," that the man would not recover. But he was mistaken. Lyth's skill pulled the patient through, and in April he was "nearly 

completely restored." The result was highly satisfactory—for a time. One of the king's invalid brothers, Ratu Tuei, embraced Christianity "no doubt for the only reason of obtaining health of body," says Hunt, and another chief "for the same reason;" a few days later a third patient "of some respectability" 
lotued. These were the "signs of prosperity" referred to by Hunt; but they soon flickered out. All three died shortly afterwards, and the people lapsed into the belief that the heathen gods in their wrath had punished them for their disaffection.

        
The darkness deepened and only once afterwards was it pierced by a bright ray of hope. Tuikilakila had fallen ill, and all the invocations of his priests and offerings of his people failed to soften the wrath of his offended gods. At last, in their despair, Dr Lyth was called in. It was a splendid opportunity and Lyth did his best. To his intense satisfaction the patient showed signs of improvement under his treatment. Tuikilakila was impressed. His rugged mind was softened, and he treated the missionaries with greater respect and kindliness than he had shown them hitherto; he even threatened, on one occasion, to club some of the women of his court for sneering at the white man's medicine which had so often relieved him of pain. Dr Lyth's hopes soared up like fire. As was his custom, he used the advantage of the occasion to ply the king with questions about the condition of his soul, and instead of flying into a rage, Tuikilakila listened attentively and pondered. Old Tuithakau, sincere Heathen as he was, would have placed no obstacle in the way of his son's conversion, if that were the only means of saving his life. A perusal of Lyth's Journal at this time shows that in his opinion Tuikilakila was almost persuaded to become a Christian. But it was not to be. After his recovery he went to war, and his gods favoured him with success. Jehovah, who 

hated war, could not be expected to help him in that grim necessity; for the missionaries preached that war was wickedness. The chance of making a convert of Tuikilakila passed away for ever. Lyth gives his own reasons to account for the king's heathenish obstinacy. They are partly right; but mainly wrong. The 
lotu took the fighting spirit out of men, and that was positively dangerous in a place surrounded by covetous revengeful enemies as Somosomo was.

        
In their desperate straits the missionaries had as usual tried the blasphemous doctrine of hell-fire; but, fortunately, this brought them no profit at all in Somosomo for a reason that surprised and baffled them. Early in 1841 a native of Taviuni gave out that he had been on a visit to Devil's Land and also to Heaven. In the former place he had found plenty of good food; but in Heaven all the cupboards were bare. Hunt met the man, argued with him and assured him that his report must be false because there was no way by which he or any other man could get from Hell to Heaven: the Devil took care to keep all his people there. "To this," adds Hunt, "he could make no reply"! This from the author of 
Entire Sanctification! To such pettifogging inanities could the most saintly of all the missionaries be driven in his attempts to support a doctrine that is a disgrace to any religion. Immediately after giving an account of this interview Hunt says "these people are great dreamers sleeping and waking." It would be easy to make a stinging rejoinder about the ill-effects of some poisonous teaching on the practice as well as the dreams of some converted natives; but—let it pass. Most people know something of the cruelties that have been perpetrated in this world's history on the pretext of rescuing immortal souls from the tortures of hell-fire.

        
The use of medicine as "a powerful auxiliary" was on a higher plane altogether, and it justified itself even in 
somo-

somo. In their report for 1840 Lyth and Hunt told the committee that "the great reason why these people are disposed to receive Christianity is that they may possess bodily health." Events proved that the people of Somosomo would have little or nothing to do with Christianity; but also that they were quite willing to avail themselves of the benefits of British medicine right up to the time of the abandonment of the mission in 1847. On the eve of his departure Thomas Williams wrote to say that he had "15 sick persons on his hands, and that the people's confidence in English medicine continued."

9

        
James Calvert did well to pay a tribute to Dr Lyth for the services which he rendered to his colleagues. Mrs Hunt was "brought back from the margin of the grave" by his unceasing care. In October 1843 he travelled from Somosomo to Lakemba to treat James Calvert when he was dangerously ill. He was on his way to Nandy where Mrs Watsford was lying in a critical condition, when the hurricane overtook him at Ovalau and drove him back to Vewa with the loss of his medicines and medical apparatus. When William Cross decided to stay in Fiji after the District Meeting in 1842 it was on condition that he should be sent to Somosomo where Dr Lyth might tend him. Lyth was with John Hunt from the beginning of his last illness till his death in October 1848, watching over him with the tenderest solicitude. He and Hunt with their families had shared the same house at Somosomo, and never an impatient word had passed between them. They were as brothers and remained so till death separated them. John Malvern

10 tells us what a great comfort it was to be on the same station with Dr Lyth. Had Lyth done nothing more than carry on his practice in the interests of his colleagues and the natives, 

Christian and Heathen alike, he would have deserved an honoured place among those who have served Fiji well.

        
But the student who wishes to make an adequate estimate of the value and extent of Lyth's medical practice must look beyond the many folios containing his own Journal, day-books and correspondence, and search the records of his fellow missionaries. Even then he is not likely to get a complete survey. Lyth was an exceedingly modest man on all occasions except those in which his religious prejudices were challenged either by Roman Catholics or Heathens and then he could see red and talk blue. But he is too diffident to write much about his medical practice, and he was too deeply conscious of the paramount importance of his religious work to think it worth his while to make a record of many of the most important and successful of his cures. Indeed, he feels it is necessary to apologize at times for spending so much of his time dispensing medicine and visiting the sick.

11 He was deeply wounded when one of the priests at Lakemba accused him of being more interested in the cure of bodies than of souls, and proceeded to justify himself to the reader of his Journal by a spirited pronouncement on the relative values of medical and religious service. That was unnecessary. It is quite clear to the most casual reader of his voluminous correspondence that medical practice was never, in his opinion, an end in itself, but simply a means, justified, as he says, by the example of Christ himself, for advancing the true interests of the mission.

        
Some people will no doubt be inclined to suggest that Dr Lyth did more for Fiji and the Fijians by his medical than his religious work. Before deciding about that it will be well to give some attention to the training of native teachers and native assistant missionaries in this period for which Dr Lyth was chiefly responsible.
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1 Dr Lyth's Journal, vol. ii, pp. 149-50 (M.M.).





2 See his letter dated 4 June 1843 (M.M.S.M.).





3 The story of her sufferings up to 1855 is told by Calvert in 
Fiji and the Fijians, vol. ii, pp. 114-15.





4 In a letter dated 28 August 1845 Calvert affirms that the medicine dispensed by the priests was nothing more than a mixture of wine, water and sugar; or of eau-de-Cologne and water.





5 But Calvert does not explain that he and Lyth had been using abusive language about the Roman Catholic religion which was the reason why the priests had not only changed their opinion about Father Roulleaux's recovery, but also why they had told the Methodist missionaries not to come to their house again lest they should be put to necessity of turning them out! Furthermore the Methodist missionaries themselves, whenever they were extricated from dangerous situations, very frequently ignored the human agent, and gave all the credit to Providence.





6 See John Hunt's letter dated at Vewa 15 May 1844 (M.M.S.M.).





7 See his letter of 30 August 1844 (M.M.S.M.).





8 See his report dated 21 September 1839 (M.M.S.M.).





9 See his letter of 28 August 1847 (M.M.S.M.).





10 See his letter dated at Lakemba 9 October 1851 (M.M.S.M.).





11 See Lyth's Journal, vol. vii, p. 46, under date 13 January 1851 (M.M.).
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Chapter X


native agents

          

The missionaries were forced to rely on extraneous aids in order to attract the natives to their system. The consequence was that all their converts were for a time merely nominal Christians, and it may be asserted with some confidence that the majority of them, outside the little islands of Ono, never got beyond that. But it must not be supposed that the missionaries were unaware of this, or that they tried to conceal it. On the contrary there is no subject about which so much disappointment is expressed from the beginning to the end of the period. It is frequently and deeply deplored in all their journals and correspondence. They knew quite well that nominal conversions were little if anything better than stark failures, and they applied themselves with all the power that in them lay to lead the natives on to higher and higher stages of Christian experience. They realized very clearly that their work in Fiji would have no permanent value unless the natives under their care experienced a change of heart and mind. In order to effect this they applied themselves to the establishment of an elementary system of education, the training of native teachers and native assistant missionaries, the publication of a grammar and dictionary of the Fijian language, a translation of the New Testament in Fijian

1 and sundry elementary books.

          
Let us turn first to a review of the work and training of the native teachers and native assistant missionaries.

          


          
Native agents included school-teachers, class leaders, local preachers, religious teachers and native assistant missionaries. Comparatively little was or is known about them by the general public; yet after going through the records of the missionaries the student might well ask himself whether they or the native agents did more for the triumph of Christianity in Fiji, not only because of the numbers of native helpers, but also because of their evangelistic fervour and heroic endurance through suffering even in many instances unto death. The British and Australian public at the time heard something now and again about Joeli Bulu, Ratu Elijah Varani and a few others; but how much did they know of that army of natives working on lonely stations in far-off islands and districts of the archipelago, preparing the way for the coming of the white missionary? It may surprise the reader as it has surprised me to know that the original pioneers of Christianity in Fiji were natives of Tahiti, not Europeans; and that the white missionaries could have done comparatively little for the extension of their work in Fiji without the assistance of native teachers from Tonga in the early years, and later on from Fiji itself. David Cargill and William Cross were not the first heralds of Christianity to Fiji. That honour belongs to two (or were there three?)

2 Tahitian native missionaries who were adherents not of the Methodist, but of the London Missionary Society. They arrived in Lakemba, and settled down near the village of Narothake; but they were treated 

harshly, and retired to Oneata to await the arrival of a ship to take them away. But no ship or instructions from the London Missionary Society reached them, and they were still at Oneata making converts to Jehovah when the Methodist missionaries arrived in 1835. Sir Everard im Thurn in his valuable Introduction to the 
Journal of William Locker by has pointed out that the first missionaries to set foot on Fijian soil were some refugees from the Society Islands on board the 
Hibernia.

3 But they have no real claim for consideration here: they were in Fiji by accident not design; they lived only for a short time on a little island to the north of Vanua Levu within the reef while the ship was undergoing repairs, and saw only a few natives who brought for sale some provisions. The first missionaries who were appointed to Fiji, settled there with the specific purpose of christianizing the Fijians and made converts were those two or three Tahitian teachers, belonging to the London Missionary Society, left at Tonga in 1830 by John Williams to be taken on to Fiji when opportunity offered.

          
These Tahitians should not be lost sight of. Cargill in his report for 1838 spoke somewhat disparagingly of them and their influence, saying that they spoke a dialect compounded of Tahitian, Tonguese and Fijian and could not make themselves understood. But in Cargill's time there was some trouble between the Tahitians and the Methodists who went to Oneata, and it was only after that had subsided and the Tahitians had practically agreed to identify themselves with the Methodist mission that we get more favourable accounts of them and their early work. Writing in 1840 Calvert says: "I was much pleased with the great cleanliness and good conduct of the Tahitian teachers … the people much respect them." It was in 1840 that 

Lieutenant-Commander Ringgold of the United States Exploring Expedition visited Oneata and he, no doubt, supplied the information given by Captain Wilkes on page 170 of volume iii of his 
Narrative to the effect that "two Tahitian missionaries were found on Oneata and about one-half of the people were Christians." But the influence of the Tahitians was not confined to Oneata. It is stated in the records of the Methodist missionaries that two chiefs, one from Lomaloma in Vanua Mbalavu, and the other from Totoya, were first converted to Christianity on their visits to Oneata in the early days.

          
White people may have forgotten what is due to these Tahitian pioneers; but some of the natives in Fiji have not. On my visit to the island of Lakemba in August 1929 I had the good fortune to be accompanied by a native of Matuku, Mr J. A. Savou of the Colonial Secretary's Department in Suva. Savou had received his early education at a school in Lakemba whose headmaster was an enthusiastic student of Fijian history. As we were walking round the island, trying to locate some of the old abandoned villages mentioned by Thomas Williams in his Journal, my attention was arrested by a somewhat caustic remark made by my interpreter and guide. We were at the time engaged in locating the site of Narothake. "There," said Savou, pointing to a conspicuous but overgrown sandhill, "is the place where the first missionaries began their work." Still under the influence of a fixed idea which recently acquired knowledge had not quite succeeded in eradicating, I challenged his statement, pointing out that Cross and Cargill had settled at Buthainambua near Tumbou. "Oh," replied he, "I knew that well enough; but I was not referring to those late-comers, I meant the first Christian missionaries who came to Fiji." The word "late-comers" as applied to the Methodist missionaries in Fiji fell strangely upon my ears; 
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but the expression haunted my mind, and while going through the records since it has forced itself upon my attention again and again. For I found that it was true in a far more general sense than I had hitherto known. I found, in fact, that there was not a single mission station in any part of Fiji where the way had not been prepared for the white missionary by a native teacher or local preacher. This is a fact which, I think, deserves more attention than it has received.

          
Even among those who have had the most intimate knowledge of mission work in the early days in Fiji, it has generally been assumed that when John Hunt and Richard Burdsall Lyth went to Somosomo in 1839 they were the first to introduce Christianity into that place of horrors. That is not so. In the 
Memoirs of Mrs Cargill

4 we are told that "Lajiki a relative of the royal family of Tonga, and many of the Tonguese then residing in Fiji, hearing of the misfortunes of Tanoa

5 repaired to Somosomo to help reinstate him. To these Tongans Joshua

6 was sent. The head of the church greatly blessed his labours among the wanderers from their country and they were taught to read." There is no record of his success among the native Somosomoans; but that is true also of the white missionaries who followed. They too had to rely on Tongans and visitors for their congregations, and hardly any converts were made among the natives of Somosomo.

          
The white missionaries then were not the first heralds of Christianity in Somosomo, neither were they in any other of the mission centres. At Rewa, Mbua Bay and Nandy the way was prepared by native teachers; there were 
Christ-

ians in Vewa before William Cross settled there, and in Mbau long before Joseph Waterhouse went to the capital. But, besides these centres in which missionaries resided there were dozens of other islands and settlements, both in the Windward and Leeward groups, where teachers were stationed long before any white missionary could find time even to visit them. It is important to remember this not only in justice to the natives, but also because it shows how the expansion of mission work in Fiji was effected.

          
The Society in London decided in 1837 that seven missionaries should be sent to carry on the work in Fiji. It was obviously impossible for such a limited number to render regular service to 150,000 natives, spread over an archipelago 300 miles long and 300 broad; and, in point of fact, the number of missionaries in Fiji was frequently less than seven and sometimes only five owing to deaths and withdrawals. The missionaries on the spot were always petitioning, sometimes very pathetically, for more help. A few years after their arrival Cross and Cargill had marked out Naitasiri, Kandavu, Ono, Mathuata, Mba, Nandronga, Lomaloma and Rotumah as suitable centres for a mission station, and a glance at the chart will show that their claims were very reasonable. The District Meeting of 1841 reported that at least eighteen missionaries were needed; two each for Lakemba, Rewa, Mbau (meaning Vewa), Somosomo, Mbua, Mathuata, Ovalau, Naitasiri, one for Kandavu and one for a district separate from Lakemba in Lau. That again was the barest minimum.

          
But the London Society could not afford to support any more than the centres already established; and for reasons that were thoroughly sound, they did not wish to have less than two missionaries on any centre except those that might permit of easy and frequent intercourse with a neighbour. But there were really none such. It is very much to the 

credit of the missionaries, and a striking testimony to their sincerity and devotion to their work that they broke through this rule on their own initiative, notwithstanding the mental effects of a lonely life among people of such extraordinary habits, and the obvious risks in the event of sickness which was all too common. James Calvert was left alone for some time in the very extensive circuit of Lakemba; William Cross ploughed a lonely furrow in Vewa; Thomas Jaggar in the most trying of all the centres, Rewa, after Cargill's departure in 1840; Thomas Williams at Mbua Bay from 1847 to 1852; and David Hazlewood for a time at Nandy. There never was a permanent centre at Ono; but John Wats-ford was there alone for one year and David Hazlewood followed him for the same time. All these men took grave risks; but they did not complain. They preferred the expansion of the mission to their own comfort and safety.

          
But when they had done all that was possible with their limited numbers, the vast majority of the islands and settlements had to be content with a teacher, or, failing that, a local preacher. But in the early days teachers were scarce; it took years to train the more promising of their Fijian students, and until they were ready the mission had to depend upon Tonga for a supply. Cross and Cargill had brought two or three native helpers with them and more were promised. King George, always deeply interested in the progress of Christianity in the neighbouring archipelagos, kept his word; and among the first he sent were some who deserve to be remembered in the history of Fiji—Joeli Bulu, John Havea, Julius Naulivou, Silas Faone, William Langi and Jeremiah Latu.

          
But Tonga could not supply half the men that were needed to help the missionaries in the principal centres, and occupy outposts at more or less distant places in the circuits. 

Sporadic efforts had been made from the beginning to train promising Fijians at each of the centres; but the results were not satisfactory, and in 1841 the District Meeting applied itself to the question of the establishment and organization of a training institute which was to be situated at Lakemba, and placed under the direction of John Hunt. But practical difficulties arose. After the break-down of William Cross, John Hunt, to whom the missionaries were looking for leadership, went to Vewa to keep an eye on the capital at Mbau; it was difficult to arrange for the acquisition of sufficient land at one centre to enable the candidates to support themselves, and, more important still, each missionary found that all the promising recruits available were needed for their own districts: the number of promising candidates was far below early anticipations.

          
But every year the need for a central institute became more urgent: candidates for the service could not be properly trained without it; and it was a right and proper thing that Fiji should train its own teachers. The Society in London wrote very decisively on this subject. John Beecham pointed out that it was not only a mark of success to have native converts trained to evangelize their own people; but that it was absolutely essential from a financial point of view. The Committee in London could not, and never would be able to afford money enough to send missionaries to every desirable centre in Fiji; and if ever the time came when, in the progress of the work in other parts of the world, they might have to diminish the number of missionaries in Fiji, or even withdraw them altogether, they would have to rely upon trained native agents to keep the fires burning which the white missionaries had kindled.

          
Financial stress had forced Beecham to sound this warning. In 1844 the London Committee discovered to their amazement and alarm that they were spending at the rate 

of £10,000 a year in excess of their income. They decided forthwith on rigorous retrenchment. One of two courses was open to them: either they must withdraw missionaries from some of their districts, as, indeed, they were already doing from Sweden; or the expenditure in all districts must be reduced to a minimum without delay. They could not say precisely what the future would bring; but one thing seemed certain—the number of missionaries agreed upon for Fiji could not and would not be increased. If therefore the work was expanding they would have to train natives to carry it on. Beecham's arguments were irresistible; they were grounded on necessity, and the principle underlying them was sound.

          
The missionaries rose to the occasion in a way that shows how deeply they had the cause at heart. They cut down their own expenditure, meagre as it was, to the bone; they instituted a new system of barter to make the best use of every article they had, and they convinced their native converts that it was their manifest duty to contribute something to the support of a movement by which, on their own confession in church societies and love-feasts, they had greatly benefited. In the centres where the natives had passed beyond the stage of a merely nominal conversion—mainly in the Lau group—the response was generous: native cloth, clubs, spears, bowls, sinnet, large quantities of food and some coconut oil were brought to the Christian solevus annually, stored till the mission boat called to collect them, and taken to some central place where those that were not required for consumption in the archipelago could be taken on board the mission ships 
Triton and 
John Wesley.

          
Much was done in these ways to help the finances of the mission; but the most effective economy of all was by means of the training of natives to such a state of efficiency that they could be entrusted with at least some of the 
respon-

sibilities and duties discharged by the white missionary. Even with the strictest economy a missionary and his family could not live on less than £100 a year. The salary of a native teacher, originally agreed upon at the instance of the first superintendent, the Rev. John Waterhouse, was £10 a year; but it was soon found that a sudden accession to so much affluence spoiled the native! The annual grant was reduced to £2 and later on "about £2." If natives could be trained for responsible work under the supervision of the missionaries what a chance for economy here in the expansion of the mission! But it must not be imagined that every native agent got £2 a year. The untrained agents—school-teachers, class leaders, local preachers and travelling lay helpers got nothing from the mission funds at all; they existed on their own or casual labour and gifts from the people to whom they ministered or whose children they taught.

          
Here then was the real solution of the problem, on grounds of principle and expediency: train all the native Fijians available, and to as high a degree of efficiency as possible. The demand for trained teachers (who must not be confounded with the untrained school-teachers) was urgent. As early as 1843 the missionaries had declared that they needed one hundred of them.

          
Dr Lyth went to Lakemba in 1844 and after his disappointing experiences at Somosomo, he felt the inspiration of a change decidedly for the better as far as prospects were concerned. Ever quick to realize the most effective means of promoting the best interests of the work, he applied himself to the building up of a good training institute on the island. He found in voyaging among the far-flung islands of his new circuit that the progress or decline of Christianity in the outposts depended very largely on the character and efficiency of the local teacher; and very few 

of them satisfied him. What they needed was a better training mainly in the realities of religion; but also as far as possible in such studies as would strengthen their intellects and deepen their sense of responsibility. They were zealous, hard-working, courageous; but they could not impart any intellectual stimulus to their converts, and they were inefficient administrators: when invested with authority they were inclined to become autocratic and even tyrannical after the manner of the heathen chiefs and priests. That was natural: it was the only kind of management that they had been acquainted with; but it would not do; they must be trained to something better. Lyth found it impossible in his very busy life to devote sufficient attention to them. He had his own religious work to attend to, and the practice of medicine was becoming more and more exacting. Besides that he was called away to Vewa to help John Hunt in his translation of the New Testament, and when that was finished Hunt fell ill and Lyth tended him till the hour of his death.

          
When he returned to Lakemba it was with a determination to make the training institute more efficient than it had ever been before. Writing on 15 September 1851 he said: "I have been deeply impressed with the absolute necessity of giving attention to those who are employed to instruct others… this appears to me to be the special call of the era on which we have entered." He was then chairman of the District Meeting and, urged on by Mr Lawry the visiting superintendent, had placed before his colleagues a scheme which he believed would make supervision more effective, and give the best of the native teachers a chance of learning how to manage men. Selected teachers were to be placed in charge of small districts, or branch circuits, and given power to administer the Sacraments in all the chapels under their immediate care. To this end it was resolved at 

the District Meeting in 1850 with the eager consent of Mr Lawry that Joeli Bulu, Paula Vea, Wesley Langi and Joshua Mataininiu should be appointed native assistant missionaries, and that Joel Ketetha, Moses Mamafainoa, Daniel Lefa, Mathew Taumonu, Philemon Laudria and Jeremiah Kienga should be accepted as probationers for that office. This list was sent to London for confirmation by the conference and all the recommendations were "joyfully received." It seemed to the London Society that the policy which they had advocated so strenuously was on the way to a most satisfactory fulfilment.

          
But they were doomed to disappointment. At the District Meeting in 1852 the missionaries came to the conclusion that they had acted too hastily, and that they had better spend the ensuing year in thinking out a second scheme which would correct the mistakes of the first, and enable them to proceed more cautiously with their plan of delegating responsibility to the native assistant missionaries. On 27 June 1853, immediately after the District Meeting, Dr Lyth, chairman, wrote a letter to the London Committee which must be quoted 
verbatim because it explains the whole system upon which the missionaries were agreed for the training of several classes of their native agents:

          

          

          

          

            

              
Dear Fathers and Brethren,

            

            
In my present communication I wish to bring before the Committee a subject of much importance, namely the Ordination or setting apart, of Native Assistant Missionaries, or that class of Native Agents, which shall have authority under the direction of the missionary to administer the Sacraments in places remote from the mission station. Of this class we have as yet but one in Fiji, viz Joeli Bulu who was regularly ordained by the sanction, and according to the instructions of the Rev. Walter Lawry, three years ago for the work of the ministry on the island of Ono. The other three whose names appear on the printed minutes, having not as yet been stationed in places needing an ordained Teacher, have not been thus set apart Wesley Langi one of the three has lately died; Joshua Matainaniu is nearly worn out, and Paul Vea the third is at present stationed on the island of Kandavu in the Vewa 

Circuit

7 where an ordained man may probably soon be needed. Some other names were indeed sent home from the District Meeting of 1850

8 on the suggestion of Mr Lawry, as candidates on trial for the office of Native Assistant Missionary. But since that time we have been led to consider more fully the subject, and Divine Providence has opened our way to see more clearly how this class of Native Agents may be raised up, and the spheres of labour for which they are specially needed. We have not, in consequence, respected our recommendation of the men referred to.

            
In order to make this important subject as plain as possible I wish to lay before the Committee the plan we have adopted in the Lakemba circuit, for the purpose of co-operating with the spirit of God, in the raising up of preachers of different classes, viz. Local Preachers, Native Helpers or Teachers and Native Assistant Missionaries or Subordinate Missionaries having authority to administer the Sacraments. And first 
Local Preachers. The mode of raising up these will be seen in the following instructions in the form of rules

9 enforced on our Helpers at their late yearly meeting.

          

          

            
I

            

              
The Manner of admitting Class Leaders and Local Preachers.
              

	
                  
Firstly the manner of their admission on trial.
                  


	1.
	The Teacher having first satisfied himself of the decided piety and general fitness of the Candidate, is to nominate him at the March Quarterly meeting.


	2.
	The Candidate's name being received favourably he shall be personally introduced to the meeting, and asked such questions as shall satisfy the meeting respecting him.


	3.
	The Teachers shall give him 2 or 3 opportunities of exercising his talent in public, so as to enable him to report correctly to the Missionary at the ensuing yearly meeting.


	4.
	The missionary being satisfied with the report given of the Candidate by the Teacher shall recommend the Candidate to the yearly meeting of the Teachers. If the Candidate be approved of, then his name shall be entered on record as received on trial, and the Teacher be required to see that the Candidate be duly prepared for his examination at the next Quarterly meeting.


                

	
                  
Secondly: the manner of their being fully received.
                  


	1.
	Each Candidate must first undergo the prescribed examination at his own March Quarterly meeting, and, if this is satisfactory, 




	2.
	He shall then be heard again with special reference to satisfying the mind of the Teacher that he possesses the requisite abilities—and whether they are improved—for the efficient exercise of the office he is designed for.


	3.
	The Teacher shall report the result of all to the Missionary, who being satisfied therewith, shall again recommend the Candidate to the Yearly Meeting for their acceptance. Being approved of, if the Candidate be a Class Leader, he shall be declared duly elected; but, if a Local Preacher, he shall first undergo the usual examination "before the Teacher and be dealt with accordingly."


                


            

          

          

            
II

            

Native Helpers.

10 The Candidate for this office must be a Local Preacher; he must be duly recommended from the Quarterly meeting of the place where he resides to the missionary (who must first approve), and then by the missionary to the Yearly meeting of the Teachers or Helpers. Being accepted in the usual way he has presented to him the printed Instructions to Teachers

11 which contains the twelve rules of a Helper, and other advice which he is required to follow His term of probation is four years, in the course of which he is to undergo the usual yearly examination, and is required to pursue a certain course of reading. At the end of four years he is to be admitted in the usual way at a yearly meeting of the Teachers.

            
For the office of Helper, in addition to his other qualifications, the Candidate must be able to write a legible hand

            
From among the class of duly accredited and fully received Helpers a selection is made of men intended for the full work of a Native Ministry which constitutes the third and highest class of Native Preachers.

          

          

            
III

            

Native Assistant Missionaries. Out of a number of Preachers of the preceding class some will be distinguished for superior piety, ability, diligence and faithfulness that will mark them out as being qualified and designed by the great Head of the Church for a higher and more responsible sphere of usefulness. As, in the progress of the work, a native missionary is wanted for a branch or small division of one of our regular circuits, then one such man is selected from among his brethren. Being duly recommended from his own yearly meeting, he is proposed and brought forward at a regular District Meeting, and being accepted is there recommended to the Conference as a Candidate for the office of Native Assistant Missionary.

            
With regard to both this and the preceding class, the Wesleyan plan of itinerary has been adopted as being deemed the best for a native ministry.

            
It is on the subject of the Ordination and formally setting apart of 

Native Assistant Missionaries (should the plan we have adopted receive the sanction of the Committee) that we now desire the judgment of our respected Fathers and Brethren

            
In the case of Jeremiah Kienga (about the age of 40) a man fully qualified we believe, as regards both spiritual gifts and grace for the work of the ministry at Ono, it is proposed in order to meet the present emergency that, should he be approved at the next Annual District Meeting, he be at once ordained and set apart as a Native Assistant Missionary. But being desirous of submitting a business of such great importance to the wisdom of the Committee for their decision we now seek their judgment for our future guidance

          

          



            
The anxiety displayed in this letter by Dr Lyth and his colleagues to secure efficiency in their trained agents, and to safeguard the spiritual quality of their religion will be apparent. No candidate could qualify for a teacher until he had passed through four years training in addition to the tests that were applied before he became a class leader; and the rejection of their first scheme for the appointment of native assistant missionaries shows how scrupulously careful they were in the selection of men for the highest office to which a native could aspire. Mr Walter Lawry, the superintendent, knowing the mind of the London Committee on the subject, but not so well acquainted with the limitations of the native teachers, had pushed the missionaries further than they were prepared to go, and at the risk of exposing themselves to ridicule they determined to set aside the 1851 scheme, and proceed much more cautiously. The only native assistant missionary in Fiji when Dr Lyth wrote this letter in 1853 was Joeli Bulu, though they had others in mind for the office besides Jeremiah Kienga when the time was ripe for additional appointments.

            
I have already pointed out that the missionaries were obliged in the beginning to enrol nominal converts; but no sooner did they get them inside the church than they began to influence their minds by appeals more strictly religious. In two of the circuits, Rewa and Somosomo, they failed; but at Vewa there were some sincere Christians before 1850, 

and in the Lakemba circuit the cause was in a flourishing condition. There were many reasons why the number of genuine conversions in Lakemba should so far exceed those in the western islands where the big populations were settled. Chief among them was the comparative freedom from wars. The gospel of peace had a much better chance in Lau than in Ra. But besides that Ono was in the Lau group, and the number of genuine conversions there, even in the early years, was quite exceptional. Teachers went from Ono to evangelize the people of other islands in the Lau group. Before the end of 1849 the new religion had taken such a grip of the Windward Islands that wily old Tuinayau found it quite safe to 
lotu. From that time the progress of Christianity in the Lakemba circuit was more rapid than ever before. The following table of General Returns before the District Meeting in 1852 will indicate progress in the Lakemba circuit as compared with those in the Leeward Islands. It will be noticed that Rewa and Somosomo have dropped out, and that Mbua and Nandy have taken their place.

            
Progress in any centre is more truly indicated by the number of church members and members on trial than by the mere attendants at church. It is the difference between Christians who had passed through some religious experience, and those who came to church for other reasons. The missionaries were careful in admitting members to the Society of the church, and while they remained there it was expected that they would show by their conduct, and the character of their confessions at the love-feasts, that they had undergone a change of heart and were not ignorant of the realities of the Christian religion. No man who was known to be "living in sin," or had committed a serious offence or a crime, was allowed to remain in the Society, not even the most 





>Table of General Returns 1852

	
	
	
	
	Paid Agents.
	Unpaid Agents.
	
	
	
	Both Sexes.
	Totals.


	Circuits.
	Number of Chapels.
	Other Preaching Places.
	Number of Missionaries.
	Catechists or Teachers.
	School-teachers.
	Local Preachers.
	Class Leaders.
	Church Members.
	On Trial.
	Day Schools.
	Day Scholars.
	Attending Church.


	Lakemba
	46
	8
	3
	35
	309
	32
	170
	1770
	491
	92
	3168
	4000


	Vewa
	7
	9
	2
	13
	30
	9
	30
	250
	50
	14
	350
	850


	Mbua
	2
	9
	1
	6
	16
	6
	21
	290
	33
	7
	2,80
	410


	Nandy
	2
	6
	2
	6
	22
	6
	23
	2l6
	—
	7
	270
	500


	Total
	57
	32
	8
	60
	377
	53
	244
	2526
	574
	120
	4068
	5760




powerful chiefs in Lakemba, Maafu and Wetasau. They were both expelled for trying to force the Heathen of Matuku by means of war to join the 
lotu. The discipline of members was more severe in Lakemba after 1846, and after the "conversion" of Tuinayau in 1849 the missionaries were in a position strong enough to raise the qualifications for admission. Every accession of strength and prestige was used to make discipline more effective, and the qualifications for membership more spiritual.

            
This it is that explains the determination of the missionaries to reconsider the scheme of 1850 for the appointment of native assistant missionaries. They wanted to be sure that proper discipline would be enforced, and the quality of conversions improved. In the history of education and religion reform has sometimes come from below and worked upwards; but more frequently from above. The missionaries knew this, and wanted to be quite sure of their men before entrusting to them wider and deeper responsibilities. Experience had taught them that native teachers were liable to exercise power in an arbitrary way; not that they sought after more of this world's goods for themselves: their discipline had carried them beyond that; but they loved the prestige or 
mana that a position of power conferred upon them, and were somewhat in danger of losing their heads, and abusing their powers. This had caused trouble even at Ono.

            
But, in the opinion of the missionaries, there was an even greater danger to guard against. An ordained teacher would have the right to administer the Sacraments in his branch circuit. Could even the best of the teachers be trusted to perform that duty, and go on performing it, without disparagement to the mystic quality embodied in such a sacred ceremony? The native teacher under the influence of emotional excitement could rise to great heights of spiritual 

exaltation—while the emotion lasted; but the regular administration of the Sacraments, if it were to be carried on with due regard to the dignity of religion, needed not only emotional fervour but also intellectual insight into the true symbolic meaning of the ceremony; and it was in intellectual attainment that the teachers were generally deficient. Joeli Bulu could be entrusted with this high responsibility (though even with respect to him some of the missionaries had their misgivings at a later time, including Dr Lyth himself); but what about the other names on the 1850 list? They would wait a little longer, and make sure. No undue risks must be taken in ordaining men with power to administer the Sacraments; and even after appointments had been made it would still be necessary for the white missionary to exercise careful supervision.

            
There was not a missionary in Fiji at the time who would not have insisted on the need of supervising even their most spiritual and reliable native teachers. "Take away the superintendence of the white missionary," said James Calvert after an experience of fifteen years in Fiji, "and the cause will be ruined."

            
In this the missionaries were probably right: their contention is supported by the evidence. But, on the other hand, there is no reason to doubt that the praise which they bestowed on the teachers for their pioneering, evangelizing work in Fiji was well deserved. It is to the credit of the missionaries that they paid so many and such glowing tributes to the work and worth of the best of the teachers. John Malvern, who was deeply interested in the schools and the training institute at Lakemba, immediately after one of his voyages to the southern islands of the Lau group, says in his report of 3 March 1850:


It is astonishing how the Lord qualifies these people to be helpers in His work He carries it on in a wonderful manner by native Teachers. We see this plainly and are therefore making an effort to train men 

whom we think God has called to the work In many respects they do as well, perhaps, as we can or even better, but they need superintending…. No missionary had visited this island (Totoya) before myself, only the Native Teacher, but I found things in good order and the people in an excellent state of mind


Dr Lyth, who knew more about the training and utility of native agents than any other missionary in Fiji, and had worked incessantly for their improvement from 1844, expressed his opinion, more particularly of the native assistant missionaries, in a letter which he wrote to the London Committee on 3 March 1854, after an experience m Fiji extending over nearly fifteen years. The question of conferring the title "Reverend" on the native assistant missionaries had cropped up, and some of the members of the District Meeting had opposed it on the ground of incongruity. Lyth, it would appear, was in favour of settling the difficulty by abolishing the title for black and white missionaries alike. He says:


A native name looks odd beside an English one in the Stations, and the Rev So and So sounds strange to one's ears But these are the men, in my humble opinion, who, under missionary training and 
systematic superintendence, must do much of the work in Feejee or multitudes of people must perish Let "Reverend" go, but let the souls be visited, evangelized and saved for whom the Saviour shed his blood, and let my name stand side by side with the names of these my sable brethren, instrumentally raised up by missionary agency I ask no higher honour


Such tributes of respect and praise would seem to be fully justified by a study of the records of this period.

            
It is, I think, undeniable that these native teachers who were sent to prepare the way for the white missionaries, and occupy scores of outposts rarely visited by their superintendents, had to encounter more perils and endure greater privation and hardship than their superior officers. It is true that they generally went to the scene of their labours on the invitation of a chief; but it did not follow, even if the invitation came from a king, that the teacher would not 

be badly treated by other chiefs, and worse still by the native priests who had so much to lose by his success. There were, in fact, very few of the teachers who were not reviled, ridiculed, beaten, starved; and some of them were murdered. Under the strain of protracted suffering a few of them relapsed into Heathenism; but the great majority remained true, preferring exile or death to recantation.

            
A letter received by Thomas Jaggar of Rewa from one of his teachers in Kandavu will give some idea of the loyalty of these men in painful and dangerous situations. The letter was received by Jaggar on 14 February 1842; and this is his translation of it:


Mr Jaggar, I, Isaac, I make known the thing that has happened at Kandavu; a report very great, a report very painful. Mr Jaggar they have returned five times to drive us away, and five times has been nearly thereby our death. Qaraniggio has ordered us to come to Nasali (the mission premises near Rewa), and if we come not we then die. How is your mind, the Servant of God, in this thing? Is it good our going hence or good our staying to die? Not weak are our minds in this thing. The chief and his wife and child have turned. I, Isaac, I tell correctly here my mind. Very many are these things. Is it good that I go hence to Rewa? You consider, the Servant of God, whether good or bad.


Jaggar had already been informed of the teacher's perilous position, and had sent a canoe to rescue him.

            
That is the sort of thing that happenéd frequently to the native teachers in carrying the Gospel to lonely outposts. Here is an instance of what happened to a crippled teacher who was left in Rewa to keep the little flock together after Thomas Jaggar, in obedience to the command of the District Meeting, but against his own expressed wish, had taken himself, his family and the printing-press away to Vewa for safety. The information is given by John Hunt in a letter undated, but probably written in the early part of 1846 (it was received in London in January 1847):


A Tongan Local Preacher named Methuselah was preserved in a remarkable manner. He remained with our few people after Mr Jaggar 

left Rewa, and was the means of keeping them together, and had to flee for his life under many disadvantages being lame himself and having a wife and small family They were all, however, mercifully preserved They could hear the clubs smashing the heads of the people all round them, but they suffered no harm!


At that time Hunt was in close touch with Rewa whose Queen was living at Vewa where Hunt was treating her afflicted son.

            
The position of the teachers was all the more perilous because they could be killed with impunity. If a white missionary were murdered chiefs and people alike knew that an avenging ship of war would come sooner or later; and that knowledge was a powerful deterrent. But there was no such protection for the native Fijians: they were not British, American or French subjects, and it was not the policy of the Christian Fijians to cry out for revenge when one of their teachers was murdered. The missionary would protest vehemently to the king; but in the hope of preventing further massacre, not with the object of raising a punitive expedition. Revenge was not theirs.

            
It is possible that when people realize the suffering and danger to which these native pioneers were exposed they will be disposed to think that the white missionary should have undertaken the initial risks himself at least in the established centres, and they may even be conscious of a feeling akin to indignation. I believe that would be unjust. Taking all the circumstances into account I am of the opinion that the policy was right.

            
The natives of Tonga and Fiji had a more intimate knowledge of native life and custom than they, and were less likely to imperil their lives by inadvertently violating a prejudice or belief which to the heathen was sacred, however trivial it may have seemed to the missionary. The murder of Thomas Baker in the mountain district of Viti
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Levu shows how easy it was to make a fatal blunder.

12 The native teachers, too, knowing the idiom of the language better than the white missionary and having the minds of natives, could use words, similes and illustrations with more effect in trying to explain to the Heathen the main ideas and purpose of the Christian religion. The white missionary, though he spoke the native language, used words in a way that to them was "dark;" what he meant for simile and metaphor was taken by them literally. Their religion was in some respects so different from that of the missionaries that there was at first little chance of the literal truth entering in at the lowly doors of their minds. The native teachers, who had undergone spiritual change in the process of their conversion, could do better. Though the way for them was difficult, they, at least, did not talk so far above the heads of the Heathen as did the white missionaries.

            
Then, again, the standards of living were altogether different for the native and the white man. What was deprivation for the missionary was merely the life that the Fijian and Tongan were accustomed to. The natives were 

not insensible to bodily pain; but I am sure they were far less sensitive than the missionaries. The missionaries had known and lived a life in England very much more comfortable than that they were forced to live in Fiji; and for that reason, though the native pioneers encountered more dangers than the missionaries, the missionaries suffered more acutely. Conditions that were normal to the Fijian and Tongan were strange and, for the most part, painful to them, physically, mentally and morally. The teachers were reviled, ridiculed, thrashed, starved and the missionaries were not (though they had little enough to eat sometimes); but despite that it would be wrong, I believe, to suppose that the native teachers suffered as acutely as the missionaries.

            
But there is another aspect of the question which, however repugnant it may be to people who sentimentalize, as Exeter Hall was once accustomed to do, about their "black brothers" must be discussed in this connexion, and it is this—the economic value of a missionary's life was far greater than that of a native teacher. To replace a murdered missionary was more expensive than to replace twenty native teachers. The white man had to be trained to a much higher degree of efficiency than the native, and money had to be raised to send him and his family thousands of miles over the ocean to the mission field. After he arrived there it cost him and his family at the very least £100 a year to live. The allowance for a native teacher and his family was £2 a year. It may be that in the sight of God all men are equal (and compared with His omnipotence human gradations are hardly worth considering); but in the economy of this world equality is a delusion and a snare. The services of a capable and influential manager may be estimated at £10,000, while those of a muddle-headed indolent man may not be worth 10,000 pence to the industry which 
main-

tains him. And there was a business side even to missions. The white missionary could not take uncalled-for risks and be fair to the Society that sent him and to the subscribers in England and Australia who maintained him. He had risks enough as it was in all conscience without incurring those that were inseparable from pioneering enterprises.

            
But over and above all these considerations personal and economic there was the fundamental difference that in Fiji human life was valued at a whale's tooth, a hog or a musket, whereas in the country from which the missionaries came it was considered too precious to have any money or material equivalent at all. The Fijian estimate of the value of human life was utterly wrong. The missionaries protested against it most vehemently. They were appalled by it. But there it was and it took them and the other representatives of the white man's civilization in Fiji a long time to alter it. The sense of values plays no unimportant part in determining policy, and it had its effect on the organization of mission work in Fiji.

            
But whether the reader regards the exposure of the native teachers to the initial risks of pioneering work as sound policy or not, let him not be betrayed for a moment into the suspicion that the early missionaries acquiesced in it from any craven fears. To this day in Fiji the bravery of a missionary is conceded unhesitatingly even by those who entertain no friendly feelings for the class. In the forties of last century there was much to test the nerve of the most courageous men on land and sea. One of the missionaries did find that the strain on him and his wife was greater than they could bear. They retired after a residence of sixteen months on the ground that they were not suited for the work, and they were certainly very ill; but the rest of them held on, to the amazement of a commander of a squadron of men of war, in the midst of horrors—daring, suffering, 

agonizing but keeping to their posts. It is all the more to their credit that some of them were nervous and even timorous men by nature; but by the hard necessities of their life, and still more by their ever-deepening conviction of the protection and guidance of divine Providence, they conquered their fears and attained to a courage that entitles them to a place among the bravest of British men and women. The reader of Thomas Williams's Journal may be left to judge of this for himself. My own opinion is that it would be easier to prove a charge of unnecessary exposure to suffering and peril against these early missionaries than of shirking danger where the good of their cause or the welfare of their comrades was at stake. The best of the teachers were daring, long-suffering, brave; so were the missionaries.

            
As to the relative values of their contributions to the triumph of Christianity in Fiji up to 1856, it is, perhaps, impossible to estimate that, if only because their respective services were often so different in quality. We might as well try to appraise the relative values of the services of half a dozen directors of education and of the army of teachers that work under them. The main work of the native agents was to evangelize Fiji. In addition to that the missionaries had to train teachers and native assistant missionaries and supervise their work; translate the scriptures; prepare a grammar and dictionary of the language, and print other elementary books in Fijian for the use of the natives. This was work in which the natives could and did help; but the greater part of it was quite beyond their capacity.

            
It would, however, be unfair to lose sight of the stupendous amount of work done by the native agents throughout this period. In 1856 there were 7 English and colonial missionaries in Fiji and 2 trained British teachers; 

but there were 8 native assistant missionaries; 107 teachers, and 624 day-school teachers besides local preachers and class leaders. Nor would it be right to disparage the quality of their evangelistic work. In some of the islands and districts astonishing progress was made before any white missionary ever visited them. In the extract from his report of March 1850 already quoted, John Malvern says that "in many respects they (the teachers) do as well perhaps as we can or even better." On the whole I am inclined to believe that the evidence supports this statement so far as the pioneering evangelistic work is concerned. We shall see what happened at Ono before the missionaries had even visited that cluster; but though that was exceptional, more modest results both as to quantity and quality were being achieved by all the more efficient of the teachers in many other parts of the archipelago; and I do not find that, after the visits of the missionaries or their permanent settlement in a centre, progress was much accelerated by their direct personal influence over the Heathens. For the elementary evangelistic work the native teacher would appear to have been quite as well if not better suited. He spoke to the natives in a language they could better understand, and although he did not use his brains very much, his heart throbbed fervently, sometimes wildly, under the influence of religious enthusiasm. On the minds of able-bodied children that was not without good effect. We shall find overwhelming proof of this in the next chapter.

        



1 The translation of the Old Testament into Fijian was completed by David Hazlewood in 1855; but not published in London till some years after the end of our period.





2 Two is the number given in most of the letters and journals; but in a report of the Society at Lakemba station for 1838, signed by David Cargill, chairman, and Thomas Jaggar, secretary, it is stated that 
"three native teachers from the Society Islands were the first missionaries to Oneata" (near Lakemba), and in his 
Memoirs of Mrs Cargill, published in 1841, Cargill again says there were three. He says nothing of their having first landed at Lakemba; but Cross does. In a letter dated 20 October 1835 addressed to Hatton Gardens (then the headquarters of the Methodist Missionary Society in London) Cross says: "I beg to observe that there are only two of their (London Missionary Society's) Teachers in the Feejee isles. These were landed at Lakemba from Tahiti in 1830."





3 Their account of some of the customs of the Fijians, derived from conversation with others and not based upon first-hand knowledge, is included among the manuscripts published in Sir Everard's book. See p. 347.





4 A more appropriate title for this book would be—Memoirs of David Cargill with frequent references to Mrs Cargill.





5 The exiled King of Mbau who had retired first to Koro, and then, possibly with the connivance of Namisomalua who had been sent to capture him, to Somosomo.





6 This was, I think, Joshua Mataininiu, a Fijian by birth, but converted in Tonga. He belonged to the principal family in the island of Fulanga.





7 Kandavu had been in the Rewa circuit up to 1844 when owing to the war between Mbau and Rewa work was suspended there and the missionary T. Jaggar removed to Vewa.





8 The names appear in the local report for 1851.





9 Principally through the agency of Dr Lyth. Dr Lyth says here in a note at the foot of the page: "These rules are adapted to the peculiar circumstances of our work, so as to secure the raising up of Agents wherever a Society is formed, and, at the same time, of bringing them all under the eye of the Missionary and Teachers at the yearly meeting."





10 Dr Lyth here uses "Helpers" in its more restricted application to 
Teachers It was sometimes used for all natives who were engaged in school or church work.





11 These 
Instructions to Teachers were drawn up by Dr Lyth.





12 There are strong reasons for believing that Thomas Baker would not have been killed had it not been for an unfortunate slight which he in an unguarded moment put upon the chief of Nambutautau That chief had refused to accept the 
tambua offered for the murder of Baker and had even promised to help him on his way to Mba But after setting out on the morning of the fatal day Baker discovered that he had left his comb at the chief's house He returned and found that the chief had placed it in his hair Baker plucked it out somewhat unceremoniously That was risky the hair of a chief's head was 
tambua and the manner of taking back the comb was a serious disparagement of his dignity In his rage the chief sent a party to murder Baker and his native companions and Bakers body was cut up for a cannibal feast on the boulders in the bed of the Singatoka River about a mile north of Mbuyalevu This explanation of the cause of Thomas Baker's death will I am aware be rejected by some of the missionaries in 
Fiji to-day I give it on the authority of Mr Caldwell, formerly a District Commissioner of Tholo East, and also of the Mbuli of Nambutautau who gave me a statement of what he believed to be the facts when I was passing through the Tholo district in 1928 I believe his statement is true Several chiefs had declined the 
tambua for Bakers death and the chief of Nambutautau had not only declined, but promised to help him on his way Why did he alter his mind? light such as that put upon him however unintentional by Thomas Baker would be reason enough to the mind of a chief proud of his 
mana See what Thomas Williams has to say in 
Fiji and the Fijians on the susceptibility of the Fijian to slights and his manner of avenging them.
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Chapter XI


ono-i-lau

        

The first white missionary to visit Ono was James Calvert who arrived there in a canoe in January 1840. David Cargill had tried, but was driven back by contrary winds. The only evidence available for a study of the history of Christianity in Ono up to the end of 1839 is supplied by William Cross, David Cargill, Thomas Jaggar and James Calvert who had to rely upon the statements made by natives of Ono who visited Lakemba after 12 October 1835. Natives are not reliable reporters. They are prone to exaggerate, especially if it pleases the person to whom they are addressing themselves. The reader must be careful to examine critically the details of the reports which they give especially in such matters as the number and quality of conversions; but there is little reason to doubt the general outline of their story from the days of their dissatisfaction with the old heathen gods up to the time of Calvert's arrival.

        
It appears that in the year 1835 there was an epidemic in Ono which carried off a large number of the people. They made frequent liberal offerings to their gods, but without favourable result, and they were driven to exasperation. It was about this time that Cross and Cargill reached Lakemba, and when the natives of Ono heard that their God was all powerful, and anxious for the welfare of His children some of the islanders decided forthwith to forsake their own unsympathetic and ineffective gods, and turn to Jehovah.

        


        
But they were beset with practical difficulties from the outset. How was this Jehovah to be propitiated? They knew how to petition their own gods with offerings; but in this new religion the forms of worship were quite different. They had been told that the Christians prayed; but what was prayer? and how was it to be performed? In their perplexity they went to the heathen priest, and asked him to teach them how to pray to Jehovah. The priest with an eye to additional offerings consented.

        

          
"I know all about Him," said he, "if you want to worship Him I can tell you the way. Kneel down and bow your faces to the ground—so. Now hold your breath. Let no man breathe again till I give the word." And the poor men held their breath till they were well-nigh choked. Three times did the priest make them do this. Then he said "Keep silence, I will now report to your God. O! Lord Jehovah, these are Thy people who wish to serve Thee! As for me I turn my back upon Thee yet a while looking away from Thee. I worship another god. But do Thou take knowledge of these Thy people. Shelter them and do them good." Thus it was that the 
lotu first came to Ono, and this priest was the first teacher that the people had.

1

        

        
This difficulty overcome they were immediately confronted with others. The 
lotu people sang to their God. They were willing to learn, but what were they to sing? Then, again, the true Christians had books in which there were wonderful marks that told them all about Jehovah, and spoke to people far away! How they would like to see those wonderful books, and learn to read the marks! There was only one way out of their troubles: they must get a teacher. They knew that the missionaries at Lakemba had come from Tonga where the new religion had been preached for many years; so they made up their minds to send two young men to Tongataboo on the next whaler that called to learn as much as they could about the worship of Jehovah, and, if possible, bring back a teacher to Ono. They were told at Tongataboo that no teacher was available, 

and were recommended to go to Lakemba. Thither they went; but Cross and Cargill were sorely in need of teachers tor islands nearer home, and the best they could do in the circumstances was to appoint a young convert of Ono itself, one Isaac Ravuata, to do the best he could. Isaac arrived in Ono with the first part of the Conference Catechism in January 1838. He found that one hundred and twenty of the islanders had already embraced the new religion. Shortly afterwards—in the next month apparently

2—Isaac was assisted by a Tongan teacher John Havea. Many of the converts visited Lakemba, learnt something, and on their return shared their knowledge with others. Progress was rapid. In September 1839 there were 120 men and 113 women worshipping Jehovah in Ono—nearly one-half of the total population. They had built a chapel 50 feet long and 25 broad; but in a short time it was too small to accommodate all the people who came to worship. Before the end of the year there were three chapels in the cluster of islands; some of the converts had learnt how to read, and nearly all were eager for instruction. They would give anything for books—yams, sinnet, native cloth in abundance.

        
The Christians of Ono were exceedingly anxious that one of the missionaries should pay them a visit. Calvert still hoped that Cargill would go; if not on his way to Rewa, after he had settled there. But to get to Ono from Rewa would have necessitated beating against the prevailing south-east wind. The chances of getting a favourable breeze from and back to Lakemba were better. So Calvert would have to go. But he was then alone at Lakemba: Cargill and Jaggar had left for Rewa in July 1839. How could he leave his wife and family alone for weeks? Besides it was a risky voyage. Ono was a long way off—Calvert thought 160 miles. As far as Ongea he would be able to
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sail under the 1ee of the islands; but beyond there was an open crossing to Vatoa, and more open reef-strewn water between Vatoa and Ono. Was it fair to take the risk? He consulted his wife who told him that if he felt it was his duty to go family considerations should not detain him.

        
This was on 12 December 1839. A small cutter was then lying in harbour, and he hired it at a cost of £10 for the voyage there and back. He had not gone far when a head wind drove them back. On the 26th a canoe which had been sent to Ono for food returned with the startling news that the principal teacher had fallen into sin! Calvert waited no longer. "Some have taken offence," he said, "others may do so." On the last day of the year 1839 he set sail for Ono in a canoe which was in charge of Josiah Langi, and reached Ongea the same evening. Next day he tried to cross to Vatoa; but was driven back by heavy seas. He made another attempt on 3 January and managed to reach the island after dark. On the 6th he set out for Ono. The sea was rough, but the wind was favourable. They passed round the reef to the south safely, and before dark were in the lagoon at Ono.

        
Since Bellinsgauzen had discovered the islands Ono had been visited by whalers only, and they had left no records. James Calvert's letter of 12 February 1840 giving an account of what he saw and did is, therefore, an important document. A few of its most illuminating statements may be summarized. He thinks that he had been obliged to sail over a distance of 200 miles to get there. The entrance to the lagoon was difficult. No English vessel could enter through the narrow and shallow breaks in the reef. In addition to Ono Levu there are several small islands within the reef, but only two of them are inhabited. All the islands are free from barren stony hills; the soil is rich, and coconuts abound when famine prevails elsewhere. There are 

about 400 to 500 inhabitants and the decided majority are professing Christians.

3 "What causes especial gratitude," he says, "is that the whole has been effected through native instrumentality, no missionary having previously visited the island." While he was there from 6 January to the 20th he married 66 couples, and baptized 237. The teacher who had sinned was expelled. Calvert tried to get away on 15 January; but was driven back by contrary winds. He left five days later and reached Lakemba on 22 January after an absence of three weeks and two days. What his wife thought and felt while he was away we are not told. We know too little about the mental anguish of the wives of these missionaries. They have left no journal, at least none that I have seen, except a few entries soon discontinued by Mrs Lyth.

        
In the report of this expedition Calvert says: "One cause for sorrow I find—though they are industrious the people of Ono have not prepared much property for the king who is about to visit them in thirteen canoes in order to bring riches from them to send to Tanoa." Calvert reproved them for this; but he made excuses to Tuinayau on his return stating that they were building churches and better houses. But that did not satisfy Tuinayau who had to discharge his obligations to his overlord at Mbau, and in 1840 he and his brother Soroangkali set out with six hundred fighting men for Ono. Soroangkali reached the island safely, but Tuinayau did not. A storm arose after he left Vatoa in which four canoes with about one hundred men were lost. The king himself was drifted to the island of Totoya from which he made his way back to Lakemba. In one respect at least it was well that Tuinayau did not get to Ono: the whole 

of the islanders, Christian and Heathen alike, had made preparations to defend themselves. There would undoubtedly have been war, for the collection of tribute was not the only reason for Tuinayau's intended descent upon Ono.

        
On the island lived a well-born young woman whose baptismal name was Jemima. She was a devout Christian. "I was greatly delighted," says Calvert,

4 "with the clear account she gave of her experience. She can read well and is devoted to God. Her services to the women of Ono are most important." But the lady had, for years, been betrothed to Tuinayau, and, no doubt, one of his objects in going to Ono was to bring her away, by force if necessary, to Lakemba. Calvert suspecting this had gone to Tuinayau before his departure and made an offering requesting that Jemima might be allowed to remain unwedded at Ono as she wished; but Tuinayau refrained from making any promise. Thereupon Calvert warned him that Jehovah would find a way of protecting His child. Soroangkali, knowing the king's mind, tried hard after his arrival at Ono and during the three months he stayed there, to induce the people to give up Jemima, and even presented a canoe to her relatives. But they firmly declined, and on his return to Lakemba Soroangkali advised the king to accept the presents and release Jemima. Tuinayau remained obdurate.

        
The disaster that overtook him on the way to Ono left a deep impression on the king's mind; but not quite deep enough to induce him to surrender the most valued of all the traditional privileges of a chief. Jehovah had given unmistakable evidence of His power; but the loss of prestige involved in giving up Jemima to whom he had been betrothed for years would have been an unprecedented disparagement of royal authority. For a time he appeared to be wavering. When Calvert visited him in the beginning of 

1841 he got the impression that Tuinayau had given way, and he wrote at once to Ono instructing the people to send property in accordance with custom. On 18 March a ball of sinnet, three mats and six whales' teeth were brought as an offering. To these Williams (who was then at Lakemba) and Calvert added a large box and sixteen whales' teeth. In presenting them they told Tuinayau that the lady's friends were afraid of offending their God. They knew that argument would prevail if any could. Tuinayau remained silent for a time and then declined to accept the offering. Later on Williams and Calvert offered more property; but Tuinayau again refused it. At last Calvert took his gun and offered that. Even that was of no avail. "I warned the king and returned home," says Calvert.

        
The discerning student will not have failed to detect in all this the influence of the 
lotu on the traditional obligations and privileges of a chief. Later on Tuinayau was to tell Tanoa that he could not send him as much tribute as he desired because so much property was being handed over to the Christian mission. The missionaries resented that; but was it not true? The Lakemban chiefs complain that the 
lotu is undermining the respect of the people for their authority and traditional rights. That also was true despite the protestations of the missionaries. The people of Ono were more robust, downright and thorough than most of the Fijians; but the change that was taking place in their minds was looming in every other part of Fiji where Christianity was gaining ground.

        
This is not the only way in which the history of this little cluster throws a concentrated light on the history of Christianity throughout the archipelago.

        
In his next letter written on 10 August 1841 Calvert informed the Missionary Society that he had paid another visit to Ono in the missionary ship 
Triton, and that a war 

had been going on for three months immediately before their arrival between the Heathens and the Christians; that eight lives had been lost, six Heathen and two Christian, and that it had ended in a victory for the Christians a few days before their arrival. He deeply laments the war; but only a few were killed, and now there are very few Heathens left; nearly everybody has accepted Christianity. The inevitable trial of strength between the old gods and the new; old customs and new; old beliefs and new; and the almost invariable result when Jehovah had demonstrated His power in a decisive battle. Thomas Williams was the next to visit Ono. He found only three Heathens left and they joined the 
lotu before his departure.

        
In August 1843 just before he left Lakemba for Somosomo Williams again visited Ono in the 
Triton. Trouble had arisen because of the alleged tyrannical conduct of the teachers. Williams went to investigate it. On 4 August, after long interviews he found that the unpleasantness had arisen because the head teacher had yielded to the entreaties of two covetous Tongan teachers, and authorized a system of taxation which would have impoverished the people for a year or more. The taxpayers had protested and the teachers deemed it prudent to retire. In passing to a neighbouring island they narrowly escaped a watery grave, and were forced to put back to the land they were fleeing from. The directing hand of Providence was detected in this; "conciliatory measures were entered upon, and the teachers resumed oversight of their respective charges." Williams was surprised to find that these unhappy relations between the teachers and people had not affected the attachment of the natives to Christianity. The teachers were well cared for: each had a new house, and when Williams examined them he found them better informed in doctrine than any other teachers in the Lakemba circuit. They confessed their error, 

and the whole affair, "not so painful as he had anticipated" was settled. It had been arranged that he should leave on the 5th; but a southerly sprang up, and Captain Buck could not safely send a boat to fetch him. So he returned to Ono Levu. On Sunday, the 6th, he found the people well grounded in the Catechism, and chanting the Creed in good style. He preached to them on the text "Have ye received the Holy Ghost since ye believed." "Greater attention from a native congregation I never witnessed," he says. "Most of them seemed unwilling to lose a single sentence that fell from my lips." On the 7th he visited the schools, and found that the members of the head class could write well. After the adults had been dismissed the drums beat and in marched sixty children of both sexes in good order. With the assistance of two native carpenters Williams constructed, before he left, a rough model press to be worked by a lever. It was to be used by the natives to express the juice of the sugar-cane or the oil of the nut; and thereupon he made a reflection which shows how clearly conscious he was of one of the most serious defects in the mission work of his time. But that will be discussed later.

5

        
All the reports that follow bear testimony to the sincerity of the people of Ono and their grip on the essentials of religion. James Calvert visited them again in the 
Triton in October 1845 and found the people in the throes of a great revival. "Several desired to die soon lest they should sin again;" many wished to preach the Gospel, and said they would go anywhere in Fiji. No less than eighty-one strong young men had been set apart for preaching and exhorting in the previous three months, and "the true missionary spirit dwelt in them." Calvert selected five married men to go with him for the work and "not one of them knew whither he would be sent."
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Next year Dr Lyth on visiting the island found that a Roman Catholic vessel had been there, and one chief had promised to join them. It was rumoured that the priests intended to establish a rival mission. Lyth therefore decided that John Watsford who was on board should be left on the island for a year. John Hunt who was chairman of the District Meeting finally approved; but pointed out that it was very embarrassing, because there was so much need for missionaries in other less advanced places. Besides, Ono was a very lonely place on which to leave one missionary. If sickness overtook Watsford and his family disaster would be almost unavoidable: there would be no white man within a hundred miles to render assistance. "Why don't these Roman Catholics go to places where there are no teachers?" he asks. That was indeed a reasonable question; but there were specific reasons why John Hunt should have hesitated to put it. He himself had some years before sent Jone Mahe primed with anti-papal arguments to Wallis Island where the Roman Catholics had for long been established!

        
Watsford's report and that of his successor David Hazle wood furnish valuable information. Each of them stayed a year and learnt far more about the real condition of the islands and the people than was possible for visitors of a few days. We hear something about the inconveniences of living there, and the shortcomings of the people; but far more about their sterling qualities and especially the sincerity of their religion.

        
"Of all the places I have ever visited Ono is far before them all for mosquitoes," says John Watsford. From December to March they could get no rest, except by crossing the lagoon to an islet near the reef. David Hazlewood writes in the same strain: "Bed curtains were not proof against them," he declares. It was while his wife and some of his children were away seeking refuge on the islet near 

the reef that the hurricane of 5 April 1848 swept down upon them. Hazlewood and one of his girls were at the time on Ono Levu and could do nothing to assist the rest of the family in their exposed situation: there was no chance whatever of crossing the lagoon in the storm. He had to stay where he was in agony of mind till the third day when the fury of the wind abated, and he was able to make the passage. He found that the little hut in which his wife and children had been sheltering was blown away; but to his inexpressible relief all were safe and his wife "in quiet of mind at peace."

        
Watsford had something unpleasant to say about the teachers. They were thinking too much of themselves and overriding the people: "One of the teachers was a Tongan and he wished to rule the land as well as preach." Nor could Watsford give a favourable report of the schools: "Our teachers generally are miserable instructors" he says, "having but little or no training themselves."

6 In a later report he says that "the teachers can't be trusted for long. They are good men; but have little knowledge and are easily led astray." But of the sincerity of the people he speaks in the highest terms. He devoted himself immediately after his arrival to the task of improving general education, and found the people responsive. In addition to reading, writing and exercises in the Catechism he encouraged them to learn by heart the Gospel of St Matthew. He enforced cleanliness and order and was soon rewarded by seeing the people well dressed in native cloth. The day of the public examination of the children was memorable. People came from all the towns; every child had a new dress, and every face beamed with delight. The Sabbath was strictly observed: no food was cooked. At his request they gave up smoking tobacco, 

and "the tobacco plant was pulled up with other noxious weeds"!

        
But it is in the report of Hazlewood that we get the most instructive and interesting account of the condition of the people. After living at Somosomo for three long dreary years he felt as one emerging from the gloomy recesses of Hell into the fair fields of Paradise. He reached Ono on 25 September 1847, and on 4 May 1848 he wrote a long account of the place and the people. It is the most informing of all the Ono documents before 1856. He says:


Ono is a lonely place, but the grace of God is here and I am thankful for the appointment. I hesitate not to say that this has been the happiest year not only that I have spent in Fiji, but in any part of the world. I have never seen the effect (of Christianity) so general on a people as on the people of Ono…. We seem to have removed from the verge of Hell to the precincts of Heaven. 
In temporal things the change has been as great as can well be conceived. At Somosomo no one would move his hand or turn his head for us without expecting payment, or bring us any food without expecting double the worth of it; but here the people are all ready to do whatsoever you may wish, and never make food without bringing us a share, and a large share too; and never think of asking anything for it. You may give them something or nothing as you please.


In spiritual things instead of a small chapel and empty too we have here a large chapel the workmanship of which does the people great credit as the superintendence of it does Mr Watsford. This is well filled every Sabbath and week day too either at preachings or school, and that not with inattentive worshippers, but with those "who call the Sabbath a delight and the holy of the Lord honourable," who catch the word as the water of life, or as sensible that "man doth not live by bread alone but by every word which proceedeth out of the mouth of God." Their attention to all services is worthy of the imitation of our friends at home. Their unfeigned love of each other, and kindness and attention to the sick, and unbounded kindness to us all stand in glaring contrast with the poor infatuated Heathen we have left. In many here we see Christianity in earnest. Religion is not a thing by the way but their 
all. I have often been delighted to hear them say when asked their state of mind under affliction: "Good is the will of the Lord"; "I give thanks continually"; "my soul relies firmly upon God"; "I rejoice in His will"; "I am willing to live or die as He sees best" and such like is in general the language of their hearts and tongues.


It is a fine tribute from a capable and worthy man. No doubt Hazlewood was influenced to some extent by the con-

trast
 with the dreadful conditions prevailing at Somosomo, and the utter lack of interest in his religion there; but there were substantial reasons for the praise he here bestowed on the people of Ono. Many of them had a grip on the essentials of true religion.

        
It was customary with the Methodists to meet at "lovefeasts" in which the members present were expected to give utterance to some of their deepest thoughts and feelings. One such was held at Ono on 29 December 1847, and Hazlewood reproduces in his Journal some of the testimonies given. Aisea Vatu a local preacher: "I know that God is near and helps me sometimes in my work. I love all men. I do not fear death. One thing I fear—the Lord;" Aisake Vuta an old teacher: "I know that I am a child of God. I have the same Father that Jesus Christ had;" Hama Rara a local preacher: "I rejoice that God has called me to this work. If God sees fit to take me to another land to preach the Gospel, Well! If he sees fit that I should die in Ono, very good! I intend that God shall rule me;" Sera Loko, a female class leader: "My child died; but I loved God the most. My body has been much afflicted; but I love Him the more. I know that death will only unite me to God;" Joni Toka, an Ono teacher who had gone to Ongea, and been starved almost to death there: "I did not leave Ono that I might have more food in Ongea; I desired to go that I might preach Christ. I was struck with stones while in my own house; but I could bear it. When the canoes came they pillaged my garden; but my mind was not pained by it. If I am to eat bad food, very good;" Wiliami Raivakatu: "I have been near death in frightful form; but I did not fear."

        
Here in simple direct language is proof of the sincerity of the people of Ono: the consciousness of the fatherhood of God and His nearness to His children; the desire for 
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service, and the willingness to carry it on in the face of suffering; love of one's fellows; release from the fear of death, and the faith that looks through death to union with 
God. These are among the realities of religion. The simple folk of Ono were in touch with them and I doubt whether the spiritual experience of the most civilized race can find expression in nobler or more inspiring words.

        
No white missionary could be spared for Ono after 1848. The dread of a Roman Catholic invasion had passed away and there were urgent calls to respond to elsewhere. Henceforth up to 1856 Ono had to be content with a native assistant missionary under the supervision of the missionary stationed at Lakemba. The first man sent in that capacity was Joeli Bulu whose district included Vatoa. When David Hazlewood visited Ono again in 1850 he found all well, and gave an optimistic report of the condition of the people.

        
Success was greater in Ono than in any other part of the archipelago mainly because the soil on which the seed of the new religion fell was better. It is wrong to say that the Christians of Ono were what they were in 1847 solely because of the teaching of the new religion. That, no doubt, was vastly important; but the people of Ono were comparatively superior before they were affected by Christian teaching at all. Bellinsgauzen who discovered the islands in 1820 says: "We found indeed that the islanders were of cheerful manners, open, honourable, trustful and soon disposed to friendship."

7 He makes no complaint—not even pf theft; but on the contrary, feels sure that the gifts which he entrusted to them to take to the king would be delivered: they will keep their word. Before he departed he had met all classes of the people from the king downwards, and his remarks were intended to apply to the people as a whole. 

David Hazlewood emphasizes the same thing in his report of 1848: "I have never seen the effect (of Christianity) so general on a people as on the people of Ono." It was precisely this general distribution of good quality that impressed me when I visited the cluster in 1929. In other districts of Fiji I had met with a few individuals of more striking personality than the best in Ono; but nowhere, not even in the mountain districts of Viti Levu, did I find the rank and file so intelligent, manly, energetic, cleanly and joyous as at Ono. Christianity was able to do for them what it did because they were, to begin with, men and women of superior quality.

        
But besides that their environment was more favourable to the propagation and development of a strenuous idealism than any other part of the archipelago. Living farthest south they enjoyed the invigorating influence of a cooler and more bracing climate. The want of any safe passage through the reef that encircled them had at least this one advantage in these early days—the natives were kept comparatively free from the contaminating influence of a lot of white trash that visited the archipelago in trading ships and whalers. Their isolation helped their idealism in another way: they were spared the customary horrors which were the inseparable accompaniments of incessant wars between treacherous and covetous tribes separated only by an ill-defined frontier as in Viti Levu, Vanua Levu and Taviuni. They were overtaken by the usual war between Heathenism and Christianity; but that was among themselves, and when it had ended in a victory for the Christians they were free to follow their religious ideals without fear of external attacks. Had they been of inferior stock they would probably have deteriorated and sunk low in this isolation; but being what they were they not only attained to a knowledge of the realities of religion, but also went forth 

in great numbers to evangelize their fellow natives in nearly every part of the archipelago, and, indeed, as far as Rotumah.

        
For the extraordinary success attained by Christianity in Ono both quantitatively and qualitatively the missionaries could not—and did not in those days—claim much credit. Indirectly, of course, by their training of teachers, their translation of the Scriptures and their superintendence they contributed valuable and, it may be admitted, indispensable aid; but for the true explanation of their phenomenal success we must turn to the people themselves. The movement began on their own initiative; it was carried on under the immediate direction of teachers rarely visited by the white missionaries, and a seal was set upon its triumph by the battle between the Heathens and the Christians in which the adherents of the new religion, were victorious. When John Watsford was left there in 1846 it was not because the sheep were in need of a shepherd, but that in the fear of a Roman Catholic invasion he might play the part of watch-dog.

      



1 Joeli Bulu: the 
Autobiography of o 
Native Minister in the South Seas; London, Wesleyan Mission House, 1871.





2 James Calvert is my authority for this; see his letter 20 November 1839 (M.M.S.M.).





3 It is difficult to reconcile figures from different reports. Thomas Jaggar on 17 June 1840 said there were 300 Christians at Ono. He no doubt got this information from Calvert. But when Superintendent Waterhouse visited Ono in 1841 he reported that in the war which had just ended a few days before their arrival there were about as many Heathens as Christians.





4 See Calvert's letter dated 26 June 1841 (M.M.S.M.).





5 See Chapter XIV.





6 The reader will remember my warning to distinguish between untrained school-teachers and trained religious teachers.





7 See Bellinsgauzen's Journal, vol. ii, p. 74.
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Chapter XII


language and literature

        

It will be clear that the training of teachers was essential for the extension of the influence of Christianity throughout Fiji, and the Methodist missionaries deserve great credit for the zeal with which they applied themselves to it especially after 1849; but this was not the only way by which they hoped to exert a powerful and enduring influence on the whole of the people in the archipelago. Equally important in their opinion was the translation of the Scriptures into the Fijian language, and several other books needed for the interpretation of them. In many ways the missionaries had been assisted in their work of civilizing and christianizing the natives by other white men who visited or resided in Fiji; and for many of their trained teachers in the thirties and forties they had been dependent upon generous contributions from the Friendly Islands; but the credit for putting into the hands of the Fijians valuable, and helpful literature in their own language belongs exclusively to the Methodist missionaries. They and they alone settled the qualities and powers of the Fijian alphabet, translated the New and the Old Testaments, and prepared the best grammar and dictionary of the language that has yet appeared. Their main object in doing this was, of course, religious; but it also provided an intellectual stimulus which the natives sorely needed, not only for the development of their minds, but also to give more solid content to their evangelistic fervour and make it more enduring in its effects. The influence of the 

translation of the Bible and especially the New Testament was far-reaching. In 1874 the natives of Fiji were definitely committed to the ways and usages of European civilization. It was fortunate that for many years they had been trained in the knowledge of a book which for centuries had exerted a stupendous influence on Christendom.

        
Much preparatory work was needed before the missionaries could venture on the task of translating the Bible: the quality and power of each letter of the alphabet had to be definitely agreed upon, and some familiarity with the genius and idiom of the language was indispensable. This was no easy task, and no reasonable person who has any acquaintance with the difficulty of rendering thoughts and feelings from one language into another would expect that their translation of the New Testament in 1847, after only twelve years residence in the archipelago, would be free from imperfections. John Hunt and David Hazlewood were the two missionaries to whom the credit chiefly belongs for the translation of the New and Old Testaments. The result of their labours has been both highly praised and contemptuously condemned. The writer of this book makes no pretence of a knowledge of the Fijian language sufficient to enable him to offer any independent judgment on the merits or demerits of their translations; but he is quite sure that one of the most unfavourable critics, Monseigneur Blanc, whose work on the 
Religious History of the Fijian Archipelago will come under review in the next chapter, is quite incapable of forming any unbiased opinion on any branch of the work of the Methodist missionaries in Fiji. He is also quite sure that John Hunt and David Hazlewood were capable students of language, and that the strain of carrying on their work of translating their respective portions of the Bible to a finish was the cause of the premature death of both of them.

        


        
The visitor to Fiji will find himself intrigued with a few peculiarities of orthography the like of which he has probably never encountered in any other part of the world. As he approaches the entrance to Suva harbour he will pass an island called Mbengga which is written in Fijian books 
Beqa. Strolling past the Grand Pacific Hotel after his arrival he will notice a signpost near the entrance to the Botanic gardens on which is written Cakobau Road. That must be pronounced 
Thakombau, the name by which Tui Viti (King of Fiji) was commonly known. If he inquires further into these mysteries he will find that wherever the letters 
d and 
g occur in Fijian he must pronounce them as though they were preceded by the letter 
n in order to reproduce the nasal sound that is characteristic of Polynesian languages. There are other peculiarities to be mentioned later which admit of a more or less reasonable explanation; but unless the inquirer has seen some of the earliest records dealing with the history of the written language he will probably not solve the problem of Beqa and Cakobau. He will perhaps be told as I once was that the missionaries who printed the first books ran short of type, and had to do the best they could with the letters they had. But that is a mistake.

        
The men who are responsible for these orthographical peculiarities or conventions are David Cargill and William Cross the first two Methodist missionaries to arrive in Fiji. They taught the natives to read and write, and found after a little experience that their pupils had almost insuperable difficulty in pronouncing an English word in which two consonants came together. They displayed an irresistible tendency not only to put a vowel between them, but also to insert a consonant of their own in front of some of the consonants so separated. This led to such confusion that Cargill, who was chiefly responsible for this branch of the 

mission work, decided to adopt the conventions already referred to. As this is a matter of importance it will be advantageous to quote what he says in his 
Grammar of the Fijian Language and also in a letter which he wrote to London on 31 December 1838.

        
A manuscript copy of the 
Grammar in the handwriting of Thomas Williams is in the Mitchell Library in Sydney, and Cargill's explanation of the forms, names and powers of the letters of the Fijian alphabet is given on pages 12-19:


This apparent peculiarity in the powers of the letters 
b, c, d, g, j and 
q is occasioned by the difficulty which the natives experience in enunciating two consonants without an intermediate vowel. For instance, if the letter 
m were to precede 
b in the Fijian word Lakemba, that would be generally pronounced Lakemaba, not Lakemba. To prevent, therefore, such inaccuracies as well as to retain simplicity in the orthography of the language, and facilitate the progress of the natives in spelling and reading it seemed necessary to attach to the letters of the alphabet these powers which they now possess. This arrangement affects the orthography of some of the foreign words which it is indispensably necessary to introduce into the Fijian language. Thus 
p is employed to express the sound of the English 
b and 
t that of 
d; e.g., the word 
papitaiso to baptize if written with a 
b would be pronounced by the natives 'mbapitaiso; David if the 
D were retained would be Ndevinda. It is better, therefore, in all foreign words which are introduced into the Fijian language to write 
p to express the sound of 
b, and 
t that of 
d than to mutilate words and encumber the language with an uncouth jargon.



        
In the letter to London after explaining the sound of each of the twenty-four letters of the Fijian alphabet he goes on to say "the sound 
mb is expressed by the letter 
b only. This arrangement tends to simplify the language; prevent confusion in the names of persons and places, and in other words which may be introduced, and to facilitate the progress of the natives in reading and spelling.… For a similar reason 
c is sounded as 
th in that; 
g as 
ng in King; and 
q as 
ng-ga; j is sometimes sounded as 
ch in church, as e.g., jini (chini) ten, Viji (Vichi) Feejee."

        
In a later letter dated 18 June 1839 Cargill makes a statement which will help the reader to understand a little 

more clearly why these conventions were adopted: "We at first wrote two consonants where these compound sounds occur; but the natives could not pronounce the two consonants without putting a vowel between them. We, therefore, substituted a consonant for the two, and the natives were quite delighted with the improvement and joyfully exclaimed 'You have just now known the nature of our language. We are now able to read the books which you have written.' " "These consonants," he adds, "are never found at the termination, but invariably at the beginning of syllables and words, e.g., Lake-ba is Lake-mba, not Lakemba; Ndo-ndo-nu not don-do-nu; Ko-mbau not Kom-bau."

        
The student will observe that though Cargill called his book a Grammar of the Fijian Language, it was really a grammar of the Lau dialect only. Nevertheless nearly all the conventions he introduced were retained when the Mbau dialect was fixed upon for general use. They are still in use in the Fijian language, and sometimes find their way into books written for the general public outside Fiji.

1

        
It was David Cargill's ambition to compile a Fijian grammar and dictionary, and to translate the whole of the New Testament into the native language before leaving 

Lakemba. From the time of his arrival in October 1835 he applied himself assiduously to both tasks, and although not entirely successful in either, the work he accomplished there in three years and nine months before his departure for Rewa entitles him to a distinguished place among the pioneers of the written language. Before the end of 1836 Cargill had compiled a list of three thousand words used in the Lau group, with notes on their meaning, derivation and pronunciation. Two years later the list had increased to approximately six thousand words.

2 A grammar of the language had been prepared, and he was busy translating the Four Gospels. Before actually leaving Lakemba he must also have translated a part of the Acts of the Apostles, for in his Journal under date 26 September 1839 James Calvert has this entry: "Finished copying the Gospels and part of the Acts from Cargill's manuscript which he has kindly left me."

        
In addition to all this Cargill had written an illuminating essay on the character of the language, drawing attention to its copiousness, expressiveness and adaptation to the genius of the people; its precision, simplicity and euphony; its resemblances to and differences from other Polynesian languages and finally, the rules which he had followed in making his translations.

        
Meantime, William Cross had been busy. In August 1838 he translated the Psalms into the Rewa dialect and in April of the following year an abridgment of the Four Gospels. In his translations Cross was, of course, overshadowed by Cargill; that was why Cargill, not he, had been appointed first chairman of the District notwithstanding Cross's seniority in service at the Friendly Islands. Nevertheless John Hunt who spent six months with Cross before going to Somosomo found his translations very helpful. "I beg leave to say," writes Hunt, "that so far as I am able 

to judge, his talents as a translator are very good. He is not learned; but he is careful and judicious, and these qualities are very necessary."

        
John Hunt was indefatigable in his efforts to overcome the difficulties of the language in as short a time as possible. In five months after his arrival he was able to preach a sermon in Fijian without the aid of notes! And while still at Rewa he had drawn up a short grammar of the Somosomo dialect with the assistance of a native teacher.

3 He had not been in Somosomo six months before he had completed a translation of St Matthew's Gospel, and was busy with Exodus. Lyth was engaged on the preparation of a book of hymns in the Somosomo dialect; but his medical work occupied much of the time that was not devoted to preaching and teaching. He was not so apt in learning the language as some of his colleagues; but though slow he was sure, and in due course he won a reputation as a critic of the translations of others. There were many Tongans at Somosomo and his knowledge of their language acquired before he went to Fiji served him well: the people of his congregations consisted mainly of Tongans and other visitors. James Calvert and Thomas Jaggar were too busy with the printingpress to have much time for translation.

        
For the first three years Cargill and Cross had sent their manuscripts to the Friendly Islands to be printed; but in 1838 a printing-press was landed and set up at Lakemba. It did not remain there long. After careful consideration the missionaries decided to take it to Rewa near to which were the big populations of Fiji. The brunt of the printing fell on Thomas Jaggar, and in the opinion of all his colleagues he did it well. The printing-press was a valuable acquisition. In Lakemba the natives flocked to see it working and thought it was a god! Spelling-books, hymn-books, 

part of the Conference Catechism, portions of the New Testament, especially St Matthew's and St Mark's Gospel were soon printed in the Lakemba, Rewa and Somosomo dialects.

        
It was the intention of the early missionaries to print separately in each dialect spoken at the established centres. In passing from one district to another they found so many and such important differences in vocabulary and grammatical form that their first impression was that the books printed in one dialect would not be intelligible to people who spoke another. But there was difference of opinion. Cargill, for instance, contended that on his first visit to Rewa he had found the differences in dialect less embarrassing than he had expected. He had preached to a congregation of two hundred people shortly after landing there and was understood of them all. John Hunt too confessed that the difficulties of language experienced in Somosomo were not quite so great as he had expected. But he was decidedly of the opinion that Cargill had estimated them too lightly. The missionaries were in a dilemma. They wanted to make their translations intelligible to all; but there were sixteen or seventeen different dialects in Fiji, and the expense of printing in all of them as the work progressed would be far greater than they would be able to afford.

        
It is clear from the minutes of the District Meeting in 1841 that the missionaries though still undecided were groping their way half-blindly toward the solution. Two important resolutions were agreed upon: they must aim at securing as much uniformity as possible, and to this end a committee was appointed consisting of John Hunt and Dr Lyth to examine all translations during the ensuing year and report to the next District Meeting. Cargill had contended before he left for England in 1840 that it would not do to allow each missionary to follow his own bent. It was also decided 

that the New Testament should be translated and printed before any other portion of the Scriptures except Genesis which had already been completed by Mr Cross. It was agreed at the conclusion of the meeting that the New Testament should be printed not in all, but in "as many dialects as possible," and that only the elementary books should be printed in all four dialects—Lakemba, Rewa, Mbau and Somosomo.

        
To this policy the missionaries adhered for some time. At the District Meeting of 1842 it was reported that Cross had translated the Acts of the Apostles and the Gospel of St Matthew (and also the Psalms) into the Mbau dialect; Lyth and Hunt the Gospel of St John and an abstract of the Liturgy into the Somosomo dialect; Jaggar the first chapter of the Acts of the Apostles and an abstract of the Liturgy into the Rewa dialect; and Calvert the Second Conference Catechism into the Lakemba dialect. In accordance with the instruction of the District Meeting for 1841 all these translations had been submitted to Lyth and Hunt for examination and report.

        
At the next District Meeting in 1843 it was decided that, instead of allowing the missionaries at each of the centres to choose for themselves the part of the New Testament to be translated, specific portions should be allotted so that the whole of the New Testament might be completed as soon as possible. But they were still of the opinion that the different portions should be printed in the four dialects of Lakemba, Rewa, Mbau and Somosomo. They had not yet made up their minds to print in one dialect and let that serve for the whole archipelago, though Hunt expressed the opinion that the major portion of it would be printed in the dialect of Mbau.

4

        
The first intimation in the correspondence that the 
mis-

sionaries had made up their minds to translate the whole of the New Testament in one dialect is given in a letter written by John Hunt on 15 May 1844 in which he says: "We are commencing a translation of the whole of the New Testament into the Mbau dialect that being more generally known. We cannot print in all dialects, there are too many.

5 At the District Meeting in that year this opinion was confirmed, and it was definitely decided to go on with a translation in the Mbau dialect. They knew that it would be a long time before Fijians in every part of the archipelago would be able to understand that; but the Society in London had sent out an urgent request that expenditure should be reduced to a minimum, and the missionaries felt that they should retrench in this as in other ways. The Mbau dialect was not only the best known in the archipelago, it also had a future: it was spoken by the tribe that wielded the greatest power and aspired to rule over the whole of Fiji. Other local considerations favoured the selection: the printingpress was now at Vewa close to Mbau, and of the translations handed in during the year those of John Hunt were the best. Hunt was then stationed at Vewa where the natives used the Mbau dialect.

        
But the meeting had not yet decided to place the translation of the whole of the New Testament in the hands of one man. This is clear from a letter written by David Hazlewood on 23 June 1845 in which he encloses an extract from his diary under date 7 April stating that "Brother Williams and I began revising and rewriting his translation of the portion of the New Testament assigned to this circuit. This work occupied most of our time for two months." Nor 

was there any change of policy agreed upon at the District Meeting for that year. It is significant, however, that John Hunt was asked to revise and submit for printing four thousand copies of his translation of St Matthew and the Acts, and to reserve one thousand copies for incorporation into the complete edition of the New Testament.

        
But it was inevitable that the chief responsibility should fall into the hands of the one man best fitted to perform it. Every one of the missionaries was eager to have the best translation available. John Hunt's ability had already been recognized, and he had a better general equipment in languages than any of his colleagues except Cargill who had gone never to return. He had studied Greek and Hebrew. Besides that he was living and working in the centre where the Mbau dialect was spoken, and every year of his residence there gave him a great advantage over his colleagues after they had decided to print in that dialect.

        
At the District Meeting of 1846 it was decided that John Hunt should take over the whole of the work of translating the New Testament, and that Dr Lyth should come over from Lakemba to help him by examining, revising and correcting the text. It was hoped that it would be ready for the press at the next meeting in 1847. There was a special reason for speeding up the work. The Roman Catholics had begun work in Lakemba in 1844, and it was now clear that they intended to stay and push on their mission in the archipelago. The best way to counteract their influence would be to put the New Testament into the hands of the natives as soon as possible, and let them judge for themselves on the relative merits of the two systems. The salvation of souls was the grand object; but the thought uppermost in the minds of the missionaries at the moment was the rivalry of the Roman Catholics. Hunt and Lyth set to work with a will. They were both very strongly anti-papal.

        


        
And so it came about that the work which David Cargill had done in Lau was soon to be superseded and—forgotten. His Grammar and Dictionary as well as his translation of the Four Gospels and the Acts were exceedingly helpful for some years to the men stationed at Lakemba and Somosomo; and they paid him the compliment of copying out for their own use what he had written. But it was far better that, if any one dialect were to be used for the whole of the archipelago, it should be Mbauan and not the one spoken at Lakemba. Besides that Hunt's translation to which all the missionaries contributed something helpful was better than Cargill's, and David Hazlewood's Grammar and Dictionary of the language was on a higher plane altogether. But, notwithstanding that, Cargill's contributions were creditable alike to his industry and ability. He did not get the credit he deserved even before he left Fiji, from his colleagues, for he was not a 
persona grata to them; and after his unfortunate death at Vavau he was not honoured with a memoir as Cross and Hunt were. No doubt the Society in London, and the early missionaries in Fiji felt justified in the policy they adopted. But their reasons carry little or no weight with me, and in taking my leave of David Cargill and his work I should like to place on record my opinion that he was the most brilliant of all the missionaries in Fiji at this period, and that had he remained in Fiji and conquered his intemperate habit John Hunt would not have been the man best qualified to translate the New Testament, nor Thomas Williams the best original authority on the customs and beliefs of the Fijians of his time. There is no description in the correspondence of Thomas Williams that is as good as David Cargill's account of the death and burial of a great chief at Rewa, and John Hunt's translation is better and more valuable than Cargill's because he had been twice as long in the archipelago when he completed it than David 

Cargill had when he finished his. Hunt, too, received assistance from his colleagues, especially Dr Lyth; but Cargill got no help at all.

        
David Cargill was the pioneer of literary enterprise in Fiji. He laid the foundations on which his successors built, and, if the structure they raised was better than his—as it undoubtedly was-he, at least, provided them with a lot of material that was helpful to them in their work. As for his regrettable end at Vavau after his return from England I am of the opinion that he acted in that dread hour from high and honourable motives. Finding that his intemperance was getting the better of him he decided to put an end to his life rather than take the risk of bringing discredit on the mission which he had so brilliantly and faithfully served.

        
A few months after the District Meeting of 1846 in which the translation of the New Testament had been entrusted to him John Hunt wrote a long letter which throws some light on the methods he adopted in carrying on the work. "Mr Cargill," he says, "professed to have translated a considerable portion (of the New Testament) many years ago; but (we are not reflecting on him) his translation and that of others are incorrect in idiomatic precision and purity.

6 Ours is not perfect; but those who come after will correct." Later on he asks the question: "What is the great object to be attended to in translating and to which every other must be subordinate?" and answers thus: "To give a just representation of the sense of the original … so that the translation shall be to those who read it what the original was to those for whose use it was first intended." It is not his intention, he affirms, to use words common in the language of low life, or words used by the chiefs only; 
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but those generally understood. He keeps, at his side, an intelligent native teacher who has been working under him for three years, and whose judgment on the merits of the translation from a Fijian's point of view is taken into account as he proceeds.

        
At the District Meeting of 1847 printed copies of the New Testament in Fijian were on the table. The missionaries examined them, and showed their appreciation by asking John Hunt to undertake the work of translating the Old Testament. They decided that one thousand copies of the New Testament should be printed at Vewa forthwith, and that the British and Foreign Bible Society should be asked to publish a larger edition.

        
On 3 December of the same year Dr Lyth, secretary to the District Meeting, wrote his usual report to the Society in London and under the heading "Translation of the New Testament" gave his opinion of its merits:


The whole had passed through the press by the middle of July. Now that it is finished I may be allowed to say a word or two respecting its execution, and more particularly as I have only to speak of others. I consider it an excellent translation. You have already had the principles, on which it was proposed to make a translation, sent by Mr Hunt. These have been faithfully followed, and the result is a translation at once faithful and idiomatic. The sense is always given in pure and good Fijian. In doubtful passages the authorised version has been generally followed. Some improved renderings have been adopted on the authority of Dr Bloomfield; but only taken when there was satisfactory evidence in their favour. Dr Bloomfield's notes have proved invaluable, and, indeed, have been our text-book. But at the same time Mr Hunt, our translator, has carefully studied every passage in the New Testament in the original Greek. The style is pure and dignified, and, what is more, clear and forcible; and the whole being an entirely new translation, possesses great correctness and uniformity. The printing is neat and clear, and as correct as it is beautiful. Although the translating department has been, with little exception, in Mr Hunt's, hands, yet he has wisely availed himself of the knowledge of the rest of his brethren, and the result of his labours has given entire satisfaction, and proved that he was deserving of the confidence reposed in him. As the best proof of this the translation of the Old Testament has been committed into his hands by the unanimous vote of the District Meeting. I hope that as soon as possible we shall be able to 

send home a revised copy with a request that our Missionary Committee solicit the Directors of the Bible Society to add to their former favours by printing a large English edition. Till then our present impression of one thousand copies will, with care, meet our existing wants.


Dr Lyth's opinion is worthy of respectful consideration. He had then been eight years in Fiji, a member of the revising and correcting committee since its inception, and he had worked with John Hunt the whole year examining his translation.

        
Great praise was bestowed on Thomas Jaggar the printer for the manner in which he had performed his part of the work. Dr Lyth's tribute has already been quoted. Thomas Williams was at Somosomo when he received his copy on 10 August 1847. It was for him a day of days. "Blessed day! My eyes behold a complete copy of the New Testament in Fijian… I scarce know which most excites my surprise—the excellence of such parts of the translation at which I have looked, or the manner in which it is printed."

        
The immediate demand for the book was much greater than the missionaries had anticipated. The British and Foreign Bible Society wrote in 1849 to say that they would print an edition of five thousand; but these copies did not arrive in Fiji till 1854. In the meantime three thousand additional copies had to be printed in Fiji to supply the natives.

        
While John Hunt and Dr Lyth were engaged in the translation of the New Testament another important work was in course of preparation. This was David Hazlewood's 
Grammar and Dictionary of the Fijian Language. David Cargill as we have seen had prepared a grammar and dictionary of the dialect spoken in the Lau group, and John Hunt from the time of his landing in Rewa had busied himself with another which he intended to use in Somosomo, but later on was to be modified for general use in the 

Western Islands. Hunt was, however, too busy with more urgent matters to complete it.

        
David Hazlewood arrived at Lakemba on the same day as John Watsford, 31 July 1844. After attending the District Meeting at Vewa he proceeded to his station at Somosomo where Thomas Williams was then at work, and arrived on 23 August. He had no sooner settled than he began to apply himself to a study of the grammar and vocabulary of the language. On 16 September he tells us in his Journal that he has finished transcribing Mr Cargill's Vocabulary of 219 pages and on the 11th had begun to copy John Hunt's Grammar. Christianity was practically at a standstill in the Somosomo circuit, so he was able to devote himself to a careful study of the native language. In 1847 the mission at Somosomo was abandoned, and he went to Ono for a year, and thence to Nandy on Vanua Levu. It was there that he finished his investigations into the subject in 1850 and completed his manuscript. The Examining Committee was impressed with the quality of his book, and the District Meeting decided to print both the Grammar and the Vocabulary which he had prepared. But it remained in the press for a long time. Thomas Jaggar the printer had been obliged to leave, and James Calvert's time was very much taken up interviewing Thakombau and captains of visiting men-of-war on urgent business. At the District Meeting in 1851 it was reported that four hundred and fifty copies of the Grammar had been printed and twelve pages of the Dictionary.

        
Help came eventually from an unexpected source. Edward Martin, an educated young Frenchman, came to Fiji in an American ship which was wrecked in a hurricane. After wandering about the islands he settled down in Vewa where he applied himself to the work of book-binding and afterwards printing. The demands on the printing-press were 

heavy because of the inadequate supply of copies of the New Testament, and the need for elementary books used in the schools. Mr Martin worked hard and in 1852 Hazlewood's book was printed and published in two parts, the first under the title a 
Compendious Grammar of the Fijian Language with examples of Native Idioms extending over 72 pages 12mo; the second a 
Fijian and English Dictionary with examples of common and peculiar modes of expression and uses of words. Also containing brief hints on native customs, proverbs, the native names of the natural productions of the islands, notices of islands of Fiji and a list of Scripture names Fijianized. This part extended over 350 pages 12mo. At the District Meeting in June Hazlewood was cordially thanked by his brethren. In 1914, sixty-two years after their first publication, the 
Grammar and 
Dictionary were reprinted and issued in a single volume. No better work on the subject has yet been published.

        
Seeing that David Hazlewood did not arrive in Fiji till July 1844 and that he had to carry on his regular missionary duties in three different circuits this book furnishes another proof of the strenuous life lived by these early missionaries; and, since it has not yet been superseded, of the ability of the author. Hazlewood crammed a vast amount of knowledge of things Fijian into his. little book. Students who read it through a dozen times generally findthat they have still something to learn from its contents.

        
After the death of John Hunt in October 1848 it was; recognized that David Hazlewood was the man best equipped for carrying on the translation of the Old Testament. In addition to his intimate knowledge of Fijian, he had worked hard at Hebrew and Greek. At the District Meeting in 1850 he was requested to undertake the work. Hunt had completed the translation of Genesis, Exodus, and 

some of the Psalms before he was stricken with the illness that carried him off; but his manuscripts were unfortunately lost before Hazlewood began. Many portions of the Old Testament had been translated by other missionaries, and he was at liberty to make use of them. But in such work, the best man cannot delegate his responsibilities; he must use his own knowledge and judgment throughout. But the work in addition to the ordinary duties of the mission was very exacting, and his health gave way under the strain. Fortune had dealt him heavy blows in 1849: in February of that year his wife and child died at Nandy. He was a silent man in the years that followed. No reports from him reached London. He buried himself in his work—translating the books of the Old Testament, and preaching the Gospel along the south coast of Vanua Levu from Nasavu to Nakama where the natives cooked their food in the hot springs.

        
On 23 May 1853 the rough translation was completed; but he needed two years for revision before it could be handed to the printer. He was then a young man of thirty-three years; but the strain of suffering and work had been too much for him. On 1 March 1853 Calvert wrote saying: "Brother Hazlewood has difficulty in breathing and spits blood." Soon afterwards he was moved to Vewa in the hope that a change would be beneficial; but he got worse and on 18 November left in the 
John Wesley for New South Wales.

        
Kindly fortune spared him just long enough to complete his revision. After residing at Parramatta for a short time he went to West Maitland, working all the time at both places though the hand of death was upon him. It was only with a struggle that he reached the end: on the last page was the impress of his hand made by the enfeebling perspiration that lasted till his soul had taken its flight.

        


        
It is an interesting fact that the two men who did so much for the language and literature of Fiji—John Hunt and David Hazlewood—died about their thirty-sixth year. The concentrated study that is needed for the accomplishment of such tasks kept them indoors working at a stretch for long intervals. The climate of Fiji is not unhealthy for those who can take regular exercise in the open air. William Cross found that his spirits revived, after a severe illness, by taking exercise every day in his garden. Sir John Thurston found that a walk of twenty miles a day at more or less regular intervals kept him in robust health. But John Hunt and David Hazlewood allowed themselves far too little time for care-free recreation. Both died from overwork; but they left enduring monuments behind them.

        
It was David Hazlewood's translation that James Calvert took with him to England in 1856. An arrangement was made with the British and Foreign Bible Society to publish five thousand copies of the whole Bible and ten thousand copies of the New Testament. James Calvert undertook the revision of Hazlewood's translation under the superintendence of Mr T. W. Meller at Woodbridge until Dr Lyth relieved him and set him free for more open-air mission work. Thomas Williams tells us in a short essay he wrote on the translations of the Scriptures into Fijian that the missionaries were disappointed with the final publication, because of the liberties that had been taken with Hazlewood's manuscript.

        
The story of the translation of the New and the Old Testament is now before the reader, and he will, at least, be able to make up his own mind concerning the earnestness, ability and industry of the men engaged upon the work, and especially of David Cargill, John Hunt and David Hazlewood. We have seen what Richard Burdsall Lyth thought of the translation of the New Testament, and the 
respon-

sibility undertaken by the British and Foreign Bible Society in printing large editions of both the New and the Old Testaments. I have already referred to the opinion expressed by Monseigneur Blanc, S.M., Vicar Apostolic of Central Oceania who in 1926 published a book in two volumes on the 
Religious History of the Fijian Archipelago. In a passage reeking with contempt,

7 he quotes with approval a remark made by the author of 
Four Lectures (probably Father Deniau) concluding with, the statement that the Fijian Bible is "a travesty from one end to the other." What Monseigneur Blanc's opinion on any work performed by the Methodist missionaries in Fiji is worth we shall see in the succeeding chapter.

      



1 No doubt these conventions did help the natives to read and spell and understand books translated into their own language, and that was sufficient justification for adopting them in the early days; but trouble arose when the natives began to learn English and found that 
c had quite different powers from 
th and that the sound of 
q was nothing like 
ng-ga. This trouble became more serious after the establishment of British sovereignty when natives were trained for positions in the public service. The use of these conventions in books about Fiji intended for people in other countries, and even for advertisements in the larger towns of Fiji itself appears to me to be a mistake. In Suva, for instance, where there is a mixed population, and a goodly proportion of British, to say nothing of visitors, would it not be better to write Thakombau Road instead of Cakobau Road? As to the books intended for circulation in Australia, or indeed any country but Fiji, I can see no justification for their use. The British Admiralty has not used them on charts; and indeed the missionaries themselves fall into spelling familiar names as they are sounded very frequently. They almost invariably spell Tui Viti's name 
Thakombau, and they use Lakemba more frequently than Lakeba in their correspondence. The complete abandonment of the conventions would no doubt cause much difficulty and confusion for a time; but the difficulties will increase the longer they are retained. Meantime, English is spoken by a large number of Fijians now; and it is the language used by other races in the archipelago.





2 See his letters dated 18 October 1836 and 31 December 1838 (M.M.S.M.).





3 See Hunt's letter dated 30 December 1839 (M.M.S.M.).





4 See John Hunt's letter dated 26 August 1843 (M.M.S.M.).





5 It is difficult to say how many dialects there were in Fiji at the time. It depends on the definition of a dialect as distinct from a mere variation. In a letter dated 25 August 1843 John Hunt says: "There are ten different dialects: Lakemba, Somosomo, Bau, Rewa, Rakiraki, Ba, Nandronga, Deumba, Bua, Mathuata. If smaller varieties especially of the inland tribes be taken into account there are fifty different dialects. But the greatest difference is between the Eastern and Western dialects."





6 In an earlier letter in February 1846 he had said: "Mr Cargill found it easy to translate; but he translated carelessly, and used a kind of Anglo-Fijian idiom." His criticisms of the work of Cargill may or may not be just, I am not qualified to judge; but the manner of expressing them is somewhat objectionable, and with him unusual.





7 Here is the passage: "Ils baptisaient quelques insulaires après une instruction rapide et sommaire, et, avec la même hâte, donnaient leur traduction de la Bible, et surtout la vendaient. 'Quelle traduction! On ne peut s'empêcher de se récrier, quand on examine un des rares exemplaires qui en existent encore; et dire qu'ils osaient appeler cela 
lâ Parole de Dieu! D'un bout à l'autre, elle y est travestie.' " See 
Histoire Religieuse de L'Archipel Fidjien par Monseigneur Joseph Blanc, S.M., Vicaire apostolique de l'Océanie Centrale (Toulon, 1926).
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Chapter XIII


wesleyan methodists and roman catholics

          

When Dr Lyth was on his way to Vavau, Friendly Islands, in H.M.S. 
Conway, he called at Samoa where there had been and still was trouble between the missionaries of the London Missionary Society and those serving under the Methodist Missionary Committee. The causes of the excitement were discussed in London, and it was agreed that the Methodist missionaries should be withdrawn from the Samoan group on the understanding that the Methodists should have exclusive control of mission work in Fiji. On the receipt of his first instructions to retire from Samoa and return to Tonga Mr Turner demurred and replied with an expostulation which was duly considered by the Committee in London. They reaffirmed their previous decision without any modification and gave two reasons: the London Missionary Society were the first to undertake work in the Samoan Islands, and the Methodist Committee dared not make themselves responsible for perpetuating such a state of things as had sprung up by the clashing of the Methodists and the London missionaries. It would, said John Beecham the secretary, be ruin to the cause of the missions in the estimation of the public of this country were the missionaries of the different societies to crowd into one group, and hinder each other when the whole world which is perishing through ignorance lies open before them. "The Committee is determined, therefore, that the agreement must, without hesitancy or delay, be carried fully into effect." Beecham 

then proceeded to point out how highly John Williams had spoken of the Methodist missions in the South Seas, and he concluded with a sentence that does great credit to him and the Committee under whose authority he wrote: "Much as we love Methodism we are to remember that it is only one of the forms of true Christianity which the great Head of the Church has deigned to recognise and bless."

1

          
The Methodist missionaries withdrew from Samoa; but native Methodist teachers remained and the trouble continued. The seeds of sectarian strife had been sown, and Samoa reaped harvests of bitter contention for many a year. Under King George of Tonga, a capable ruler and an enthusiastic Methodist, another effort was made in 1844 to induce the London Committee to reverse their decision of 1838. But Beecham was not to be persuaded. In addition to the reasons submitted in his previous letter on the subject, he now informed his petitioners that the Society was deeply in debt, and unable to do justice to the Tongan and Fijian missions, without considering a reoccupation of Samoa. He was deeply distressed to learn of the painful state of things in Samoa; but the Committee were quite unable to accede to King George's wishes: "If King George sends native teachers to Samoa that is his affair as king. Do not you encourage him."

2

          
That ended the matter so far as London was concerned; but not King George and afflicted Samoa. On 1 August 1846 a Tongan canoe from Samoa arrived at Lakemba, and informed Mr Calvert who was still there that the natives of Samoa did not wish to lose their Methodist teacher; and threatened that, if he did go away, they would return to Heathenism. This canoe was on its way to Tonga to solicit 

the aid of King George in the matter. But Calvert thinks it would be unwise to send Methodists to Samoa: "Feeling is running high there," he said, "and the collision between the Societies would be fearful."

          
No man of ordinary common sense who has studied the history of religion in the South Pacific will doubt the wisdom of the policy adopted by John Beecham and his Committee in Samoa, considered either in its bearing on the dignity of the Christian religion, or what is even more important the welfare of the natives. The change from Heathenism to another form of religion caused disturbance enough in the souls of these simple-minded people; but when to that was added a bitter conflict between the Christian sects the effect on the native mind was most demoralizing; every instinct within him that made for mental stability and equipoise was rudely shaken, and he drifted toward a pitiable condition little if anything removed from anarchy of soul. Most of these missionaries in the South Seas were good men, intensely in earnest; but in some circumstances their zeal completely outran their discretion, and on occasions they could display a deplorable lack of common sense. They went out to the islands 
to save the souls of the natives, and in some places where the representatives of different religions crowded together, and settled down at each other's doors this 
anarchy of soul was the almost inevitable result! In those days there was no established government in the South-West Pacific Islands to impose a limit on the distractions caused by the rivalry of religious sects. In many places their quarrels led to acts of violence and in a few to war. On the little island of Rotumah, for instance, there was a pitched battle between the Wesleyans and the Roman Catholics as late as February 1871 in which six Roman Catholic natives including two chiefs were killed and many wounded.

3 It was mainly to 
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prevent a recurrence of such disgraceful happenings that the British government was prevailed upon to take over the island and bring it under the administration of the Governor of Fiji.

          
It must not be forgotten that it was the intense earnestness of these missionaries, as well as the obstinate conviction that their own particular plan of salvation was the right one to save the souls of the natives from perdition that caused much of the trouble; but when all reservations are made they must be held morally responsible to some extent for these unseemly and tragic encounters. There were times in the history of their strivings when true Christian feeling gave place to sectarian recriminations of the most venomous character. The language used of each other by some of these contending missionaries might put an old political campaigner to the blush! I do not know whether John Beecham in the letter already quoted would have included Roman Catholicism among "the forms of true Christianity which the great Head of the Church has deigned to recognise and bless"—I have my doubts; but I am certain that the Methodist missionaries in Fiji did not; and that the Roman Catholic Fathers had the same contempt for the religion of the Methodists.

          
I would fain have passed lightly over the contest between the Methodists and the Roman Catholics in Fiji in this period had it not been for the publication, as recently as the year of our Lord 1926, of Monseigneur Joseph Blanc's book. After careful consideration, and with great reluctance to speak disparagingly of any book written on the subject on which I myself am writing I have, nevertheless, been forced to the conclusion that the book which Monseigneur Blanc has dared to place before the people of Europe is, in so far as it deals with the missionary work of this period, nothing better than a piece of malicious propaganda. 

Everything done by the Roman Catholic priests in Fiji from the time of their arrival at Lakemba in 1844 up to 1856 is made the subject of high commendation and often of fulsome adulation; everything that the Methodists did is either ignored, or denounced in the language of bitter invective and scorn. Some of the charges made against the Methodists directly and indirectly are grave and even revolting. After ten years of rivalry in the Lau group the Roman Catholics abandoned the only station they had there. Their followers had never exceeded one hundred and for the greater part of the time were not more than twenty. The Methodists on the other hand were in a very flourishing condition as the table of returns printed in page 157 will show. To explain this Monseigneur Blanc has one argument and one only: Maafu came from Tonga at the head of a troop of brigands, and forced Methodism on the natives by the use of the club and the gun! No reference to the work of Cross, Cargill, Calvert, Williams, Lyth, Malvern and Watsford in that circuit; nothing said of the effect of the training of teachers, the translation of the Bible, the instruction in the schools, the successful use of British medicine. Merely accusations of slaughter and threats of slaughter. Maafu and Wetasau did try on one occasion to force Methodism on the natives of Matuku by making war on them; but when Dr Lyth found it out he had both of them expelled from the Society of the Church. And yet Monseigneur Blanc, under cover of another quotation from Father Deniau says that the Wesleyan missionaries, while not approving of all the crimes Maafu 
everywhere committed in the group, rejoiced at the great good that had resulted thereby for the whole of the Fijian people.

4 He 

accuses William Moore of Rewa, whose house had been burnt down, of calling upon the inhabitants to embrace his religion or he would summon British ships of war to put them to death!

5 By such mendacious utterances does this Vicar Apostolic seek to defame the old Wesleyan missionaries and promote the interests of the Roman Catholic Church in Fiji! He is very ill-advised.

          
Monseigneur Blanc's book purports to be a history of religion in Fiji; that indeed is its title; but the treatment of the subject is utterly misleading. Any reader who has little or no knowledge of the facts would get the impression that the Roman Catholic missionaries had contributed more to the progress of Christianity in this early period than the Wesleyan Methodists. The facts are that in 1855 the Roman Catholics had one centre only in Fiji—at Levuka; and that they had been obliged to withdraw through failure from Lakemba, Taviuni and Rewa. The Methodist mission in that same year was prospering in nearly every part of the archipelago, and Thakombau the King of Fiji was a Methodist Christian who, however, wished to afford facilities for the progress of Roman Catholicism too. No mention is made in Monseigneur Blanc's book of David Cargill, William Cross (so far as his work in Fiji is concerned), John Hunt or David 

Hazlewood. There are occasional references to Lyth, Calvert, Williams, Watsford, Malvern and Moore, but only by way of derision or vilification. No reference is made to the training of native agents or to Hazlewood's 
Grammar and Dictionary, and the contemptuous denunciation of the Fijian Bible has already been quoted. No attention is paid to the expansion of the Methodist missions: the labours and dangers involved, and the heroism displayed by the Methodists in fighting their way through them. Not a word in praise of any of the Methodist missionaries or their work; and as for their religion that is dismissed as a mere enterprise and not a religion at all!

          
It is almost beneath the dignity of historical criticism to take any notice of such a publication; but the author has occupied an important position in Middle Oceania, and because of that it is possible, and even probable, that readers who are not acquainted with the history of Fiji may take the misleading and venomous trash which he has written about Methodism and the Methodist missionaries in Fiji seriously. In the interests of truth and fair play it is necessary to present a statement of the main facts based upon a study of the most reliable documents. In doing so I may say that I belong to no church or sect, and hold no brief for any of them.

          
When the Roman Catholics came to Fiji in 1844 and settled down near Tumbou on the island of Lakemba the Methodist missionaries had already been at work there and in the Windward Islands for nine years, and from six to seven years in the Leeward Islands. The initial dangers had been overcome, the tracks blazed, the foundations of mission work laid, and the reputation of the missionary as a man of character bent on service established. These are important facts that should not be overlooked. Another is that when the Roman Catholics came to Fiji they did not 

proceed to islands and districts where there were no missionaries; they generally settled down or tried to settle down, both in the Windward and later on in the Leeward Islands, quite close to the Methodist missionaries; and at Lakemba—their first settlement in Fiji—almost at their very doors. In view of this one fundamental fact the Director of the Roman Catholic missions in Fiji at the time, Monseigneur Bataillon of Wallis Island, cannot escape a heavy responsibility for the feuds that followed.

          
But neither can John Waterhouse, the visiting superintendent of the Methodist mission in Tonga and Fiji, for a false step which he recommended to the Methodist missionaries on his visit to the archipelago in 1841.

          
In the early part of 1840 some natives of Uea or Wallis Island, the headquarters of the Roman Catholic mission in those seas, drifted out of their course to the island of Thikombia-i-ra, from which they passed on to Somosomo. They were mostly Roman Catholics, and Lyth and Hunt who were in Somosomo at the time proceeded to enlighten them in the "true faith." They succeeded: about eighty or ninety of the Ueans embraced Methodism. In the beginning of 1842 they expressed a desire to return home, and in April set sail; but not without a Protestant instructor. John Water-house had expressed a wish that Jone Mahe, one of the most effective native preachers in Fiji, should be instructed in the "worst errors of Popery" and sent back with them. John Hunt undertook to prime him, and furnish him with antipapal literature. He was sorry that he had not a copy of Dr Hancock's lectures on Popery; but he translated that part of the 
Protestant Memorial for Jone "which shows that Popery is contrary to the Bible." "How Jone will succeed," he goes on to say, "I do not know. I advised him not to show any desire to enter into disputes, but to teach the truth to the people; to prove what he taught from Scripture, and to 
con-

firm it by a holy life; and especially to teach the great doctrine of Justification by Faith. If he can show that Popery as such is quite contrary to the word of God he need not be afraid of the Pope himself."

6 This he feels sure is the right way for Jone to get to work in Wallis Island. One additional remark must not be passed over. He says: "The Wallis Islanders, so far as we have seen, appear to be a very fine people. They are not so haughty as the Tongans, and seem to have a much more genuine affection for one another." A somewhat dangerous admission for this saintly Methodist to make. The Ueans may have been by nature more humble and affectionate than the Tongans; but training helps, and the Ueans whom he saw had been trained by Roman Catholic priests; the Tongans by Methodists.

          
In a letter written on 15 April 1842 James Calvert told the Committee in London that Jone Mahe had arrived at Lakemba on his way to Uea, and that he had never heard a native preach so well. "May the Lord be with him, and assist him in his great work of attacking Popery in Uea."

          
It is clear then that Jone Mahe was sent to Uea not only to minister to the little flock of Protestants from Somosomo; but to make an attack on the Roman Catholic religion established there. There is no room for doubt on this point. In his report already referred to John Hunt says: "It is a pity the Pope should have the island." John Hunt may or may not have forgotten all about this when, in his letter of 6 November 1846 he asked complainingly: "Why don't the Roman Catholics go to places where there are no teachers?" He may or may not have known what Beecham wrote to the chairman of the Friendly Island District in 1838; but if he did know of it, he certainly would not have believed that Roman Catholicism was "one of the forms of true 
Chris-

tianity which the great Head of the Church had deigned to recognise and bless."

          
But whether Methodists had gone to Uea or not it is clear that the Roman Catholics never had any intention of keeping out of Fiji simply because the Methodists were established there. The Methodist missionaries were well aware of that: "I doubt not but that Popery will soon make successful attempts to enter these islands" said James Calvert in April 1842. In that same year Monseigneur Pompallier tried to establish a Roman Catholic centre at Lakemba; but receiving no encouragement from the chiefs, he went to Tonga taking Father Chevron with him, but leaving behind on Lakemba a native catechist named Mosese.

7 The next attempt was made in 1844 by Monseigneur Bataillon who was then in charge of Wallis Island. He brought with him Father Bréhéret, Father Roulleaux, Brother Annet and two native converts from Wallis Island called Pako and Apolonio. Once again they were repelled, and betook themselves to the little island of Namuka which Mosese had visited. Monseigneur Bataillon left his little company there in August with permission to remove if the inhabitants should prove hostile. They did, and the priests decided to go away to Taviuni; but on their way they called at Lakemba to see Mosese. While on shore the chief who had promised to take them on to Taviuni was called away on other business, and in his absence Tuinayau the king seeing the misery to which the priests were reduced, relented, invited them to his house and soon discovered that they could make themselves very agreeable and entertaining companions. He even offered them a piece of ground on which they might build a home. They accepted gladly and gratefully, and settled down in the neighbourhood much to the annoyance and alarm of the Methodist missionaries. 

The fat was in the fire! The flames of sectarian rancour soon burst forth, nor did they die down till the Lakemba station was abandoned by the Roman Catholics in 1855. The heat of passion reached its greatest intensity on the day when Lyth and the king's son met in the little Methodist chapel near Tumbou. Lyth took the opportunity of reproving Puamau for joining the Roman Catholic party. Puamau flew into a rage, and walked up to the pulpit swinging his club in brave fashion. Lyth followed and tried to remove him. The youth still further enraged raised his club aloft, and then swung it round as if to bring it down crashing on Lyth's head. Whether he altered his mind or Lyth warded off the blow is not clear; but the Doctor got a blow on the hand that blackened it. He believed that he had only escaped being murdered by the interposition of Providence.

          
There is no record of any of the Methodist converts having treated the priests so, or using any violence toward them; but there is no doubt whatever that the Methodist missionaries persisted in denouncing Roman Catholicism, and thought it their duty to do so. It might have been expected that Lyth would display a little more caution in attacking the religion of other people after his narrow escape from the rage of Tuithakau of Somosomo; but the impression had worn off. Though essentially a gentle-hearted man, and generally most kindly in his dealings with others, he could be lashed into a state of mild frenzy by merely contemplating the doctrines and worship of Roman Catholicism. The religious rivalry at Lakemba brought out the worst that was in him, and it is clear from his Journal that he had, before the encounter with Puamau, come to the conclusion that it would be better for the natives to remain in their heathen state than to embrace the Roman Catholic faith. It was not long before the Fathers retaliated in kind and in full measure not only by words, but also by pictorial displays in 

which Protestantism was represented as the dead branch of a tree hanging over the mouth of Hell, and doomed in the natural course of things rotten to fall into the abyss.

          
It is not my intention to follow the rivals in their recriminations. Vituperation was used by both parties. The priests were quite as sensitive to attack on their religion as were the Methodist missionaries. They were not less resourceful in language, and they used their powers with as little restraint. It is idle for Monseigneur Blanc to pretend that the suffering was all on their side, and the persecution on the other. The evidence admits of no such interpretation, and some of it is derived from sources quite independent of the records of either party.

          
The most sensible, broadminded and responsible men who visited the islands of the Pacific in those days were the commanders of war-ships. They had wide experience of mission work, and they were the servants of a government that insisted on toleration for all religions whose representatives were devoting themselves to the civilization and christianization of the natives. One of the most capable of these commanders was Sir J. Everard Home who was asked by one of the Roman Catholic priests, Father Mathew of Rewa, to intervene in a dispute between him and the Methodists. There can be no possible injustice then in quoting 
verbatim two letters written by Sir Everard in reply to Father Mathew's appeal:

        

        

        

        

          

            

              H B.M.S. 
Calliope, Rewa,
              9 October 1852
              
Rev Sir,
            

          

          
I have had the honour of receiving a letter from you written in the French language which I am sorry to say I do not understand It has been translated to me by an officer of the ship, and, according to his translation, it complains that reports have been circulated by the Methodists and their teachers against the characters of the Roman Catholic missionaries, and that they (The Wesleyans) have excited the natives to treat them ill and to refuse their landing That in consequence of the Consul of the United States of America having offered to the priests of your Church the use of his house, the natives pulled 

down the American flag, and that certain pictures which were seen representing the horrors of the Inquisition tended to have an injurious effect upon the minds of the natives, by making them believe that you were capable of putting the same enormities, which they display, into force; that the garments worn by the clergymen of the Church of Rome are made objects of ridicule by the native inhabitants, and asking my assistance under these difficulties.

          
In reply I must beg to say that the Wesleyan Missionary Society is a body of the highest respectability, and the work which their missionaries have to do, and the manner in which they have done it, does them the greatest honour as individual Christians, and is one of the greatest glories of the nation to which they belong. I have myself seen much of the effect of their labours, and I write in full conviction of the truth of what I say. I am perfectly convinced that the Fijians have never been 
taught to treat any person ill; but that it is the duty of all teachers of religion to explain fully the doctrines they have toinculcate.

          
The Wesleyan Methodists never taught the natives to refuse a landing to the missionaries of any other religion; it is more than they would dare to do; but they teach the natives to read and to think, after which they put the Scriptures, fully

8 translated, into their hands, and explain it to them; and they judge for themselves which to receive or to refuse: their own reason is the guide, and I cannot attempt to control their choice.

          
With respect to the flag of the United States of America having been hauled down by any person I can have little to say. The Consul or Mercantile Agent for that country I have lately seen, and he has not mentioned the circumstance to me; nor do I, in the least believe that it was done under any influence of what may have been taught by the Wesleyan Methodist missionaries—the last men who would have urged such conduct, and the first who would have taken measures toprevent it or represent it. It is, therefore, for the Government of the United States of America to inquire into this matter should it be considered necessary to do so. Respecting the pictures representing the horrors of the Inquisition, now most happily abolished because the minds of civilized men could no longer bear the existence of such abominations, I can have nothing to say further than that they, as in duty bound, did show the extent to which the corruptions of the Christian religion, when turned from its straight and simple course, could go, as all history can testify; and myself with several officers—of this ship saw exposed in the houses of the Priests at Tongataboo pictures representing a tree, from the branches of which all who did not adhere to the Papist church were represented as falling into hell-fire, a most false doctrine to teach, and dreadful accordingly to the teachers of it.

          
With respect to the garments worn by the Clergy, which are complained of as being treated as absurd, it is impossible to control men's 

minds as to what is absurd or what is serious; the natives of all countries, civilized or barbarian, will form their own opinions on such matters.

          
In conclusion you wish me to assist you in these difficulties.

          
From the missionaries of the Protestant religion, you have received no obstruction: both religions—the Protestant and the Roman Catholic have got their own light to show, and must take their own mode of showing it, according to the doctrine of the churches they abide by. I can by no means interfere in the matter; the road is open for the exertions of all well-intentioned men clerical or secular. The Church of England has its missionaries; but they do not interfere with those sent out by the Society of the Wesleyans (differing only from the Mother Church in discipline, not in doctrine) that they may not produce confusion or uncertainty and doubt in the minds of those they go to teach. The world is large enough, and it would tend far more to the progress of the Christian religion if the ministers of the Church of Rome, which differs from all other churches both in doctrine and discipline, would confine their labours to the natives of those places which have not yet been open to Christianity.

          
I have the honour to be, Reverend Sir,

Your most obedient servant
J. E
Verard Home Captain of H.B.M.S. 
Calliope



            
To the Reverend — Mathew Roman Catholic Missionary Rewa

          

          

          

          


          
There is only one statement in this letter on which I feel disposed to comment. I have always believed that, when the Roman Catholics tried to effect a landing at Vewa James Calvert, who was stationed there at the time, did exert influence 
indirectly on the natives who pushed their boat away. I have no documentary evidence to prove it. But knowing James Calvert's attitude to Roman Catholicism, and remembering that he was at Lakemba in 1844 when the priests came there, and had seen the deplorable results of having a rival mission close to his door, I cannot but feel that James Calvert did try to prevent a recurrence of such experiences by using his influence over the natives to induce them to prevent the Roman Catholics landing on Vewa. And if he did who shall blame him? Vewa is a very small island; the Methodists had been established there for more than twelve years. Were they to have a repetition of the 

same troubles at Vewa as had arisen at Lakemba—the sundering of native families into two contending religious parties; unending quarrels between priests and Methodist missionaries; petty persecutions leading to disgraceful encounters? The last paragraph of Sir Everard's letter does great credit to his insight, humanity and good sense.

          
Father Mathew wrote another letter to Sir Everard on 14 October and got this reply:

          

          

          

        

          

            

              H.B.M.S. 
Calliope, Levuka, Ovalau
              28 October 1852
            

            

Rev. Sir,

          

          
I beg to acknowledge the receipt of a letter which you have done me the honour of writing to me, dated at Rewa upon the 14th inst., which has been translated to me by one of the officers of Her Majesty's Ship under my command.

          
By the contents I understand that a native Methodist teacher, sent from Vewa, was landed at Rewa, and that he has been received there, under the impression of fear inspired by the presence of Her Majesty's ship 
Calliope; and that it appears to the natives that he has been placed there by my authority; that you arrived at Rewa in the month of January last, and remained there upon the invitation of the Chief of that place, who you inform me gave you the assurance that he had no wish to have more to do with the Methodist teachers who had abandoned them in their wars; and you express a desire that you may be able to work in peace in the propagation of that faith which you profess; and you entertain a fear that the native teacher in question may have it in his power to injure you by his calumnies; and that you believe in fact that is his only object in settling down in Rewa. You also ask me if, in my opinion the native teacher is more fit than you are to carry forward at Rewa civilization and religion; where in Fiji you could establish yourself to avoid the persecution of the Methodists; but on the other hand if I think you are of any use to the people of Rewa, you request me to cause this native teacher to be removed, or, at least, that I may make it known to the chief that he can send him away at his pleasure, without offending the British Government.

          
In reply, I can only state that I have not ever seen, or ever heard of, the native teacher you complain of, and in matters of this nature I have nothing to do. My duty extends no further than the support and protection of British subjects settled in these Islands, for the advancement of religion and commerce. The Wesleyan Methodists have nothing whatever to do with wars, except to use their best endeavours to prevent them, and when that is impossible they retire until they are over, when they return to their former duties. The chiefs will know that they have the power to receive or exclude any foreigners who may desire to settle among them, and I have at present one on board the 
Calliope, received on board at the request of the Chief of 

Levuka. I can have no idea that you have any reason to fear the calumnies of the native teacher. The time of these people is, I believe, entirely taken up by their care of the Protestant natives under their instruction; nor did I ever before hear that there was the slightest reason to fear the persecution of a Wesleyan Methodist.

          
With respect to the questions you have asked me, as to whether in my opinion, yourself or the native teacher is best fitted to forward civilization and religion; and should the preference be given to the native teacher, where in Fiji you could establish yourself, I must decline giving any opinion upon such subjects, nor can I in any way interfere with the Chief of Rewa to cause removal of any Protestant teacher whatever.

          
I have the honour to be, etc.

J. E
Verard Home, Captain.



        




          
In order to appreciate the conditions under which this request was made by Father Mathew the following simple facts about the previous history of mission work at Rewa may be stated. Firstly in reference to the Methodists: William Cross arrived at Rewa in January 1838; John Hunt joined him at the beginning of 1839 and remained with him for six months. In July 1839 Cargill and Jaggar took charge of Rewa and Cross went to Vewa. Cargill left for England after his wife's death in 1840 and Jaggar was there alone until nearly a year after war broke out between Mbau and Rewa, when in obedience to the will of the District Meeting he left for Vewa taking the printing-press and mission property with him. It was clearly understood that the mission was not abandoned, and two teachers were left there to carry on. As the war progressed the teachers narrowly escaped being murdered, and work at Rewa was suspended till the end of the war. But Father Mathew went there in January 1852 while the war was still raging, and tried to found a mission. The Methodists hearing of this sent one of their native teachers to look after their interests till a missionary could be appointed. This was the teacher referred to in Sir Everard's letter.

          
Secondly in reference to the Roman Catholics: No Roman Catholic missionary had come to the Leeward 

Islands till the year 1851, 13½ years after the arrival of Cross at Rewa. In that year, finding that the mission at Lakemba was declining Monseigneur Bataillon who had just brought three additional Fathers and three Brothers with him decided to establish missions in the Western group. Two priests were left on Taviuni; Father Mathew was taken on to Mbau where he tried to get a footing; but having failed he proceeded to Vewa. He was not allowed to land there, and in January 1852 he went on to Rewa. He was at work there when, in October of the same year, Sir Everard arrived in the 
Calliope and received the first of his two letters.

          
In view of these facts the request made by Father Mathew for the removal of the Methodist teacher was extraordinary; and the replies written by Sir Everard suggest very clearly that complaints about the persecuting spirit of the Methodists in the early days will not bear examination. I do not believe they will. There were high words and bitter on both sides; but the evidence goes to show that the native followers of the Roman Catholics were more disposed to actual violence than the followers of the Methodists; though I do not hold the priests responsible for that, and I think the Methodist missionaries were mistaken in suspecting, as they sometimes did at Lakemba, that Fathers Bréhéret and Roulleaux secretly incited their converts to acts of violence.

          
It is hardly possible to follow the history of their patient and disappointing work in these early days without feeling genuine sympathy for the Roman Catholic priests, and especially Fathers Bréhéret and Roulleaux. The loyalty which they maintained toward their church and the tenacity of purpose which they displayed in holding on to their post at Lakemba in the face of poverty and declining influence are worthy of respect and admiration. The spirit of service dominated 

them: they went to the mission field not for a term of years, but for life. They tried hard to understand the minds of the people whom they went to serve, and they were content to live in the same huts and on no better fare than the Fijians themselves had. The main responsibility for the bitter contentions of these early days does not lie with them, but with their superior officers who adopted the policy, or rather impolicy, of settling them down side by side with missionaries of a different religion who had been at work many years before they came. It was inevitable that they should be at a serious disadvantage. They struggled on bravely and patiently against heavy odds up to 1855 and—failed.

          
I use the word failure not from any desire to belittle the work of the priests; but simply because it is forced upon me by a study of the facts. For three or four years after their settlement in Lakemba in 1844 under the protection of Tuinayau they made some progress. Two of the king's sons joined them, and some of the chiefs were favourably disposed toward them; but the great majority of those who turned from Heathenism preferred Methodism; and other members of the king's household, more particularly the king's sister and his daughter Tangithi, were working in the interests of the Wesleyans. Even at the height of their success in Lakemba the Roman Catholics did not exceed one hundred. In 1848 their fortunes began to decline; and after Tuinayau's public profession of Methodism in 1849 their cause was doomed. Their numbers dwindled till they had not a dozen left, and in 1855 Monseigneur Bataillon decided that there was no longer any justification for carrying on the work at Lakemba, and the station was abandoned.

          
Four years before this Monseigneur Bataillon had come to Fiji with three additional Fathers and three Brothers to occupy stations in the Leeward Islands. Two priests were 

left in Taviuni, and efforts were made to establish a centre at Mbau, and Vewa; but they failed and Father Mathew went to Rewa. Here he struggled on till the year 1855 when the success of King George of Tonga and Thakombau at Kamba shattered his hopes of establishing a permanent centre there. He withdrew leaving his rival William Moore in complete control of the district. The mission at Taviuni had lasted only one year, and Father Bréhéret retired to Levuka which was the only Roman Catholic mission station left in Fiji in 1855. In that year Monseigneur Bataillon left Fathers Bréhéret, Michel and Favier (who had come from Rotumah) and Brother Sorlin at Levuka; but he took away with him the rest—Fathers Ducrettet, Mathew and Roulleaux.

          
The contrast in the condition of the Methodist mission in 1856 was most striking—in the Leeward Islands now as well as in the Lau group. In addition to 7 missionaries English and Australian and 2 trained British teachers there were 8 native assistant missionaries, 107 paid teachers and 624 day-school teachers. There were 200 schools, 200 churches, 4000 church members and 30,000 attendants at worship.

9 The immediate effect of the battle of Kamba may be explained by reference to the correspondence of William Moore of Rewa. We have already seen what a hard struggle the early missionaries had there up to the time of its suspension in 1844, and on Moore's appointment the prospects at first were by no means bright. But on 12 November 1855 about seven months after the battle of Kamba he says: "Things have taken quite a change in this circuit: our prospects are now glorious." In his report for the district seven months later in June 1856: "The work has been progressing all the year … our numbers being double that of last year." There were then 18 chapels in the 
cir-

cuit and 50 other preaching places; the number of attendants at all places of public worship was 16,000; the towns of Kandavu, with a single exception, had accepted Methodism. The Methodists were reaping a rich harvest where many others besides themselves and their teachers had sown—traders, men of war, friendly chiefs, King George and his Tongan warriors. And now when the field was won they had the means ready for carrying on the work in a truly educational and religious manner: they had their translation of the Scriptures, a grammar and dictionary of the Fijian language, schools, school-teachers, trained teachers, native assistant missionaries, and two English teachers trained in the Glasgow system of education. The prospects were as William Moore said of his own district—glorious.

          
It was natural that the Roman Catholics should be deeply disappointed; but it is much to be regretted that they and their successors should have tried so assiduously to explain the success of their rivals by nothing better than a policy of systematic persecution and aggressive warfare. The priests who were engaged in the bitter struggle at the time can be pardoned for many of their complainings: a brooding sense of failure made them sensitive. But no such excuse can be made for Monseigneur Blanc. His book was published as recently as 1926, and he is the most intemperate of them all. He throws discretion to the winds, and asserts time after time that the success of Methodism was due to a policy of cruel and aggressive warfare carried on by the native agents under Maafu, who went through Lau, Vanua Levu, right up to the Yasawas forcing the people to accept Methodism under threat and use of club and gun-fire; and that all this went on under the eyes of the Wesleyan missionaries who rejoiced at the results. Had such a slander been published by an irresponsible nonentity it might have been allowed 

to pass unheeded; but coming from the pen of a Vicar Apostolic of Middle Oceania it calls for comment.

          
Wars there were in plenty between Christianity and Heathenism in Fiji especially after the year 1848; but they were as inevitable as the wars between the old religion and the new in Britain after the landing of Augustine and his monks in 597. The time was sure to come when the Fijian chiefs finding their gods challenged and their own authority undermined would rise up in arms against the destroyer and bring everything to the test of battle. They did rise and battles were fought in this period between the Christians and the Heathens on Vanua Levu, the islands of the Middle group and Viti Levu. But the insinuation that the Wesleyan missionaries countenanced an aggressive war against the Heathen for the purpose of propagating their religion, and the statement that they rejoiced in the results are nothing better than mendacious and malicious slanders.

10 There is not a particle of evidence in all the original material that I have examined to support them. On the contrary there is overwhelming evidence to show not only that the missionaries manifested the greatest anxiety to prevent their followers adopting any such measures; but also that they preached the doctrine of pacificism so thoroughly and persistently that when the war between Heathenism and Christianity broke out their own followers were at a serious disadvantage because they had been taught for so long that war was of the devil, and had declined even at the risk of being disloyal to their chiefs to take part in it.

          
It is true as I have already said that on one occasion in





[image: Matuku HarbourShowing the islet on which Maafu's slain wereburied; the hill (to the right) on which he made hiscamp; Yaroi village to the left]

Matuku Harbour

Showing the islet on which Maafu's slain were

buried; the hill (to the right) on which he made his

camp; Yaroi village to the left




[image: Ketei Village, Totota]

Ketei Village, Totota




the year 1853 Maafu and Wetasau did take the initiative in a war against the Heathen in the island of Matuku;

11 but as soon as Dr Lyth found it out, and was sure of his facts he brought them and their associates under the severest discipline that his church could administer. An account of his proceedings in this case will be found in the letter which he wrote to the Society in London on 3 March 1854. The war, he says, was really political; but the Christian name was used to bring the Lakembans into the fight. In three months the Heathen were defeated. "We made enquiries, found out the truth, and expelled the two chiefs from the Society and many Christians in the Moala group for having acted inconsistently and in a manner unworthy of their Christian profession. Many scores were put out of the Society for it." Those who wish to understand Dr Lyth's uncompromising attitude on this kind of warfare may be recommended to consult his Day-book pages 81-98 and page 127 under dates 25 February 1853 and 29 August 1853; also his Journal, folio ix, page 158 under date 6 December 1853.

          
The mediaeval idea of undertaking a crusade against the infidel or heathen in the interests of Christianity was utterly abhorrent alike to the Missionary Committee in London, and the missionaries in Fiji. No missionary ever went to his work in Tonga or Fiji in any doubt as to the mind of the London Committee on the utter impropriety of propagating the Gospel by means of war. In a letter written by John Beecham on 28 March 1838 to Tonga where there were wars between Christian and Heathen natives he made it quite clear that the slightest sympathy for any attempt to propagate the Gospel by means of war would be "highly 
revolt-

ing" to him and his Committee; and every Methodist missionary in that field or any other knew quite well that the mere countenancing of such a policy would mean instant dismissal. But no Methodist missionary who went to Fiji in this period needed any such warning. Every one of them was bitterly opposed to war for any purpose except that of self-defence. They pressed this policy so far that when the war against Heathenism broke out their converts were unable to defend themselves from want of the will or the training to fight their more warlike assailants by whom they were despoiled, exiled and murdered. Then and then only did some of the Methodist missionaries realize that effective self-defence was impossible under a pacifist policy.

          
The war between Mbau and Rewa which began in 1844 did turn to a war between the Heathens and the Christians in 1854 after the conversion of Thakombau to Christianity; but that was because Nggara-ni-nggio of Rewa realized that it was the best way for him to consolidate his forces against Tui Viti. Thakombau after his conversion would gladly have made peace and did make several offers; but Nggara would have none of it. He saw his chance of realizing his lifelong ambition to depose and kill Thakombau, swore that he would eat him, and defied his new God Jehovah to protect him. He would probably have had his way if King George of Tonga had not arrived with two thousand fighting Tongans in the nick of time ostensibly to take away the promised canoe 
Ra Marama

12 but really (as I think) to help Thakombau in his desperate condition. One of his chiefs while engaged on a peaceful errand had 

been killed by the rebellious mountaineers of Ovalau, and he made that his excuse for joining Thakombau saying that the lives of the Tongans would no longer be safe in Fiji if the murder were not avenged. The battle of Kamba was fought and won in 1855 and the result was a very large and rapid increase in the number of Methodist Christians. But far from countenancing the war in expectation of such a result the Methodist missionaries on the spot tried in every way to dissuade the kings from fighting; and when they failed in that they extracted from them a promise that the war would be fought in a merciful spirit and that there would be no unnecessary slaughter. The kings kept their word; and even in the Rewa district great clemency was shown to all the rebels who were willing to submit. In the later years which are the only years in which the contest between Mbau and Rewa took on the character of a religious war it was Thakombau who was on the defensive and Nggara who was the aggressor, and not all the persuasion of Sir Everard Home and the missionaries could turn him from his avowed purpose of killing and eating Thakombau.

          
Monseigneur Blanc's highly insolent charges and insinuations betray a lack of respect for the truth which is astounding considering the high position he has occupied in a church that has rendered such valuable service to the Christian religion and to humanity.

          
It is deeply to be regretted that such a book should have been written and published in France as recently as 1926, fraught as it is with the possibility of exciting a recrudescence of old and bitter antagonisms. In my wanderings among the islands of the archipelago it has been my privilege and pleasure to meet many Roman Catholic and Methodist missionaries, and in the course of my conversations with them it has seemed to me that the old feeling of rancour had wellnigh passed away and given place to a spirit of 

goodwill, and even of mutual appreciation. The Methodist missionaries and teachers of Davui-levu spoke in appreciative terms of the work being done in various parts of the archipelago by the Roman Catholics; and the Roman Catholic Fathers of Thawathi, their training centre on the island of Ovalau, had kindly words for contemporary Methodists. It was quite obvious to me that the missionaries of both religions were working not so much for the glory of this church or that; but with an eye mainly to the welfare of the natives whom they were there to train not only in the knowledge of their respective faiths, but also in the arts and occupations of the wider civilization to which they now belong. That surely is the right way and the proper spirit.

          
On my visit to the island of Rotumah it was my good fortune to be able to spend many hours in the company of Father Griffon who is in charge of the Roman Catholic mission station at Sumi where the battle between the Roman Catholics and the Wesleyans was fought in 1871. In our conversations I heard no echo of the bitter strife of days gone by. Father Griffon was too busy to waste time on futile chafings or recriminations. On the station under his care were two schools, one for boys, the other for girls, a carpenter's shop and a mechanical shed for the training of the youths of Rotumah in useful work that would enable them to earn a livelihood. Three hundred acres of land belonging to the mission were planted with coconut trees, and the profits derived therefrom were nearly enough to make the station self-supporting. His church which would do credit to any suburb of Sydney was built exclusively by Rotuman labour under his own direction. As we walked through the church graveyard he pointed out to me the tombstone on which the names of two of his predecessors are inscribed. "There," said he, "they will bury me one 

day." He had no thought of leaving; he expects to serve in Sumi till he dies. My experience at that little mission station is one of the happiest memories I have of my visits to the islands of the South-West Pacific. In the hours of reflection before a comfortable fireside in a more temperate clime my thoughts go back to Sumi, and I wonder if in all this world a more worthy example can be found of true missionary work than is carried on under the administration of that genial and capable Roman Catholic Father.

          
The Roman Catholic missionaries had a hard and painful struggle in the early days at Lakemba and in 1855 there was very little to show for the work that had been done, and the sufferings and privations endured. But they have made good since, and are now enjoying the respect and confidence of people in every part of the archipelago. Their single-minded devotion to their work leaves little to criticize and much to admire. Under the authority of the British government they are working devotedly in what they conceive to be the best interests of the natives not only in churches and schools, but also in the open fields and within the walls of hospitals where patient and efficient work is needed.

          
It is by the work of such well-disposed men and women that the prestige of the great and venerable Church to which they belong will be enhanced throughout the Fijian Archipelago; and not at all by the malicious and ill-founded aspersions of a writer who has never taken the trouble to understand the religion he vilifies, or to examine the records of work which, in his plentiful lack of knowledge, he maligns.

      



1 See John Beecham's letter enclosing a circular letter dated 11 February 1838 (MMSM).





2 See John Beecham's letter to John Thomas, chairman of the Friendly Islands District, dated 8 June 1844 (M.M.S.M.).





3 In the burial ground at Sumi there is a stone erected over the graves of these natives with an inscription recording the facts here mentioned.





4 In vol. i, p. 149 he writes: "Peu après son arrivée dans les îles du Lau (1847) le chef tongien Maafu s'était mit en tête d'appliquer à ce pays le programme de prosélytisme protestant que le roi Georges avait adopté pour Tonga: Crois ou meurs. Il commença par Lakemba, au mois de janvier 1848. A la tête de sa troupe de brigands, il contraignait tous les villages fldjiens de se faire wesleyens. De là il passait dans les petites îles environnantes; et au mois de mai, poussant plus loin, il faisait une descente dans les îles Moala, Totoya et Matuku, situées à l'ouest. Tous les insulaires durent plier sous les coups de casse-tête et de crosse de fusil. Il y eut des morts de part et d'autre. Et enfin tout le groupe des îles du Lau se trouva ainsi converti à la secte Wesleyenne. Partout, Maafu laissa des catéchistes tongiens à qui il était enjoint d'obéir sous peine de mort." After this amazing and most mendacious statement he proceeds to the quotation from P. Deniau: "Tout cela se passait sous les yeux des ministres wesleyens, qui disaient que, sans approuver tous les crimes qui se committaient, ils s'en rejouissaient néanmoins à cause du grand bien qui en résulterait pour tout le peuple fldjien."





5 See vol. i, p. 167: "Le Rev. Moore prît la fuite à Bau. Mais la semaine suivante, il revenait à cheval; et, se lançant à travers les alignements de cases, il criait aux habitants: Convertissez-vous ou vous êtes perdus. Le tonnerre britannique va gronder sur vos têtes. Choisissez entre la mort et la vie. Vous avez brûlé ma maison; il faut que vous embrassiez ma religion; sinon j'appelle contre vous mes navires de guerre."





6 See John Hunt's report dated at Somosomo 31 March 1842 (M.M.S.M.).





7 See R.P. Mangeret's book on 
Monseigneur Bataillon et les Missions de l'Oceanie Centrale, vol. ii, p 92 (Lyon, 1895)





8 Not yet 
fully translated. At this time David Hazlewood was at work on his translation of the Old Testament. Portions had been translated by other missionaries. The New Testament was printed in Fijian in 1847.





9 See James Calvert's letter from Sydney to the Secretary of State in Washington, U.S.A., dated 1 January 1856 (M.M.S.M.).





10 The same charge is made, under the shelter of a quotation too, by R. P. Mangeret in his book on Monseigneur Bataillon against the Wesleyan mission in Tonga. He prints a copy of the letter written by Chevalier Dillon to Mr Thomas in December 1837 accusing him of murdering men, women and children in order to propagate the Gospel. That, says Mangaret, is a "document irrefutable!" But David Cargill had no difficulty in refuting it on his visit to England in 1841 to the satisfaction of the British public.





11 The scene of the encounter can be located without difficulty. It is at the head of Matuku Bay. The foundations of some of the houses in Yaroi's old settlement are still visible; but the trenches round Maafu's camp on the neighbouring hill are filled up and overgrown.





12 The real cause of King George's arrival with two thousand men at this critical time has long been a matter of dispute. The Methodist missionaries were at great pains to prove that his object was merely to take away to Tonga the canoe that Thakombau had promised him while King George was on his way to Sydney. My own impression is that on the occasion of that visit in 1853 a secret understanding was arrived at that King George should come to Thakombau's assistance if the announcement of his conversion rallied the forces of Heathenism against him. But there is no documentary evidence available to prove this.
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Chapter XIV


the gospel of work

        

The success which came to the Methodist cause up to and after the battle of Kamba, in so far as it was due to missionaries at all, was the result not of any brutal policy of propagating the Gospel by means of aggressive warfare; but of the good work they accomplished through the skilful use of medicine, the training of native agents, the translation of the Scriptures, and the foundation of an elementary system of education by which, imperfect as it was, the natives old and young alike learnt how to read and write. To these laudable services some at least of the missionaries would gladly have added another of highest importance had sufficient money been available; viz, the training of the natives in such practical work as would have helped materially not only in fortifying their religion and strengthening their character, but also in preparing them for playing a useful part in the wider civilization with which they were becoming more closely associated every year.

        
In his report of his visit to Ono in 1843 Thomas Williams makes an observation which does credit to his insight and foresight. He says:


The lack of artisans in our missions is a serious evil and may eventually cause the loss of two-thirds of your missionaries' labours. The statements made from time to time about the advancement of 
our converts in these seas in the useful arts are false. Had I remained in the Lakemba circuit another year I intended to have made it my aim to have passed some time in Ono to instruct some of the young men in the simpler branches of mechanics. They would now learn anything gladly. In a few years they may, like the Tonguese, generally despise instruction.




The remark comes appropriately from Thomas Williams, himself a skilled artisan. He understood quite well the sustaining power of regular skilled work. He knew, too, that the want of it was the cause of much backsliding among the converts of the mission.

        
James Calvert, another tradesman, was of the same opinion. He and Williams lived together for three years at Lakemba, and frequently exchanged ideas on the value of regular industry in promoting stability of character. In the transition through which Fijians were passing it was specially urgent. In a letter to the London Society written at intervals between November 1842 and April 1843 Calvert says:


I would call your attention to a vastly important matter connected with our work in these seas … I deem it right to urge you to do what you can to rescue the people of these seas from degeneration notwithstanding their Christianity by introducing civilization and some useful arts and manufactures.

1 If something direct is not done for the Tonguese—and by and by for the Fijians—in this respect their Christianity will not be permanent! How should it? Intellect is given them, but nothing on which to employ it, or properly and sufficiently employ it. Many of the Tongans if they are what they call themselves—Christians—are idle, covetous, impudent, roaming Christians. Not many months ago fifteen large canoes with perhaps a thousand Tonguese on board left Fiji for Tonga. Some of them had been in Fiji for two years and more, and others several months. During their stay they were principally dependent upon Fijians for food, none of which they purchased; but have had given, begged, and, in some instances, stolen. … Their living idle and very poor in these lands for a long time has had a bad effect upon Fiji. Some branches of their families are in want in Tonga, and are dependent upon them. The injury they receive and do by these visits would be greatly lessened if they had comfortable homes and some profitable employment in their own land. …It would be well if Mr Jackson's statement

2 (no doubt from reports which he believed to be correct) was true, viz., "civilization there (in the South Seas) walks hand-in-hand with Christianity. Persons of all ranks are successfully learning the useful arts." If that were true it would be an inconceivable blessing to Fiji.



        


        
In a later communication on 12 March 1844 Calvert reverts to the subject and discusses it in a way that is very uncommon indeed in this early correspondence:


They must be taught some useful manufactures and arts both as a help to their Christianization, and as a necessary concomitant of their personal piety. A person who cares to reside here in order to do good, if well-skilled in one or more useful manufactures or arts might do much for the true civilization and improvement of the Fijians. Here is an abundant supply of excellent wood; but it is wasted. A tree three or four yards in circumference and twenty yards in length is cut down. They chop it in two and make two boards 14 feet in length. What labour and what waste! Here are coconuts in abundance; but only hand labour to extract the oil. Here is sugar cane; but no power, at present, except the hand for rubbing and extraction. Here is an abundance of arrow-root; but that is made by a tedious and laborious process. Cotton grows here and might be cultivated to a great extent; but no important use is made of it. Coffee and many other articles for foreign trade might be produced.


All this is introduced into his letter to support his argument that the natives need to be raised and improved materially and "educated in useful knowledge and temporal matters."

        
In these important and interesting letters Williams and Calvert were trying to persuade the London Committee "to send out some clever, hard-working, good-tempered local preachers with special reference to the temporal needs of the people." But their letters reached England at a very inopportune time. At the beginning of 1844 the Society was running deeply into debt, and the Committee had decided on a policy of rigorous retrenchment. The technical instruction which Williams and Calvert advocated would have involved expense for teachers and equipment. It was not to be thought of.

        
But apart from that it does not appear from a study of the records that any other missionary in Fiji, with the possible exception of Hazlewood, took the same view. John Hunt was strongly of the opinion that the Gospel was the only means for the effective civilization as well as the christianization of the natives, and he was chairman of the Dis-
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trict
 Meeting. The majority of the missionaries no doubt agreed with him. They had left England full of the ideas they had assimilated in the course of their training. They remembered what a change had come over their lives at the time of their conversion, and how the Bible had sustained them afterwards, and they expected it would be the same for the natives of Fiji. So it was for the few who took up the regular work of preaching, and made it their career as the missionaries themselves had done; but for the vast majority of their "converts" it was very different. They needed some regular practical work to strengthen their characters, and make their religion permanent. The natives made little use of their intellects; but they were skilful people: every record we have goes to prove that; and means should have been found to strengthen their natural aptitude. The missionaries had deprived the natives of a number of their old sustaining interests, and contact with civilization still more. Many of their occupations were rendered useless or not worth while. New interests appropriate to the new religion could only be acquired slowly. Meantime their life was becoming more and more attenuated until there was hardly enough left to make it worth living, or to save them from pining away, victims of heart-sickness.

        
On my visit to the New Hebrides in 1928 I had an interesting conversation with Kalsakou, chief of the little island of Fila close to Vila and immediately opposite the British Residency. Pointing toward the mainland opposite he said: "When I was a boy, there were two large native settlements over there; now the people are all gone, all dead." "What killed them?" I asked. "Heart-sickness, heart-sickness" was his reply. When later on I visited the tribe at the island of Meli about seven miles to the west of Vila I found the native chief Ngata turning his hand to any kind of work as an example to his people, in the conviction 

that nothing but work would save them from extinction. In 1908 the population of the New Hebrides was estimated at 120,000; when I was there in 1928 it was 39,000! How far heart-sickness has been responsible for this terrible mortality it is impossible to say; but no doubt Kalsakou was right in suggesting that it has carried off large numbers, not only directly, but also indirectly by weakening their powers of resistance to other ailments and diseases.

        
And so it has been in Fiji though not to the same extent as in the New Hebrides. The missionaries of the thirties and forties of last century did not dream that this would be one of the effects of their discouragement of native recreations; nor did the majority of them realize that the best way to have tided the natives over the transition period in passing from the old life to the new would have been to take advantage of their natural aptitude for skilful work, and train them as early and assiduously as possible in useful arts and crafts. When Thomas Williams and James Calvert advocated this so strongly they were thinking mainly of the stabilization of their religion, and that, so far as it went, was important—far more important indeed than even Thomas Williams or James Calvert realized; for as William Lang-land teaches in his great allegory 
Piers the Plowman there is nothing so good for the soul as doing well
. Not one of the missionaries would have subscribed to that. They believed that there was nothing so good for the soul as reading the Bible, praying, singing and listening to sermons about original sin, incarnation, atonement, efficacy of prayer, witness of the spirit, justification by faith and the infallibility of the Bible. Had they known that the Almighty ages ago decreed that all living things should advance toward perfection by the struggle for existence, and that the salvation or survival of the fittest depended on success in that struggle; in other words that it was one of 
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the most important of God's laws that men should work and strive, they would probably have made 
work one of the first articles of their creed, and preached it even more persistently than justification by faith.

        
But they did not, neither did the Methodist public that supported them, nor the Methodist Committee that directed them. Charles Darwin had not then published his 
Origin of Species, and even if he had they would have rejected it as contrary to Scripture. What they believed and what John Beecham believed was that the grand instrument for civilizing the natives as well as saving their souls was the Gospel: "True civilization is the certain result of the successful preaching of the Gospel among a heathen and barbarous people." There is good reason for believing that while he never wavered in this opinion, John Beecham did learn to take a more comprehensive view of the means by which the salvation of souls was to be attained. In a letter to Dr Lyth on 18 November 1853 he quoted an extract from one of Thomas Williams's letters about the natives losing their interest in religion when they had read such books as were available. "That shows the need of a native literature," said Beecham. "A barbarous people cannot be thoroughly enlightened and elevated without a supply of available books to enrich their minds with useful knowledge, enlarge their views and fit them for practising the arts of civilized life."

        
That extract shows that in 1853 there was sympathy in London for the opinions which Thomas Williams and James Calvert had so forcibly expressed in 1843 and 1844; but neither John Beecham nor any of the missionaries in Fiji ever gave to regular work, willingly undertaken, the place which it deserves in any scheme for effecting the salvation of human souls. The missionaries insisted on the observance of the Sabbath as a day of rest, and they wrote glowing 

reports to London of the ready way in which the natives accepted it. The news was hailed with delight in Methodist circles in England. But if they believed that the natives kept the Sabbath solely or chiefly in order that they might commune with God they were mistaken. Had the missionaries proclaimed another Sabbath in the middle of the week the natives would have gladly accepted that too. The reason is that singing, praying and listening to sermons was much easier and more enjoyable than work in their gardens. The missionaries must surely have known this. If they did not the chiefs did. Old Tuithakau spoke the mind of many of the chiefs in Fiji when he told the missionaries plainly that the 
lotu natives spent too much of their time praying, and too little at their work.

        
Much more has been made of the observance of the Sabbath by the natives of the South Seas than it is worth. It is of course far better that men should be reminded of their obligations to the Almighty one day a week than that they should ignore Him altogether; but these strict Sabbatarians would have done better still had they tried more assiduously to inculcate the belief that every day is God's day, and that any day can be made holy by honest work done in the right spirit as well as by singing, praying and reading the Scriptures, if not better. That is not heresy, it is biblical teaching; for if man is commanded therein to remember the Sabbath day and keep it holy, he is also commanded to labour and do all his work six days a week. Six days a week! What a proportion of the lives of men and women is and has been spent in work; and it has not yet been found possible in this world's economy to prescribe much less; nor is it likely that the interests of morality, or even of human happiness, would be served by limiting the time. "The true source of human happiness," says one of the Ancients, "is congenial work." I have never been able 

to identify the individual who made this valuable contribution to the store of human wisdom; but it serves my purpose to quote it here for I believe it expresses a profound truth which the modern world is in some danger of forgetting. It would appear from some of the policies advocated by candidates for Parliament in Great Britain and some of the dominions that work is regarded as a curse not a blessing, and that the way to win votes is to advocate measures that make for the survival of the careless, the lazy and the unfit; and even discourage people from striving to make themselves fit in the divinely appointed way. The missionaries of this period in Fiji certainly did not go as far as that; but their correspondence reveals a disproportionate amount of interest in the Sabbath as compared with the six working days of the week, and this was no doubt because work occupied no conspicuous place in their scheme of salvation. In this respect there has been a great improvement in the character of mission work carried on in Fiji. On my visit to Davui-levu, the most important of the Methodist training centres in Fiji, I found great activity in those departments of the work that were maintained with the specific object of training native students in trades that would enable them to earn a living. The spiritual value of regular work is not overlooked now either by Protestant or Roman Catholic missionaries.

        
But there is another and more fundamental reason why the natives should learn as speedily as possible to play a useful part in the civilization to which they now belong; and that is nothing less than the survival of the race. Their old life has gone for ever; but nobody who knows the Fijians well wants them to disappear from the face of the earth. They are a very attractive people. All the hideous customs and practices that made them notorious toward the middle of last century have passed away; but most of their 

good qualities remain—their courtesy, hospitality, camaraderie, joyousness, love of adventure, submission to authority. One thing they lack—the very thing that is needed to ensure their survival in the struggle for existence—the will to work on, doggedly if need be, in occupations that are monotonous and involve drudgery. The Fijian is capable of great exertion—for a short time, and he takes readily to those branches of work that appeal to his sporting instincts, such as sailing on the sea and fishing; but the Indian and the Chinaman can beat him easily in occupations that require constant vigilance, sustained effort and an abiding sense of responsibility. The Fijian must overcome these defects if he is to survive. The vast majority of white men have to discipline themselves to monotony and drudgery in the struggle to make a living. So must the Fijian. Success in the struggle for existence demands it, and there can be no doubt that the environment in which the Fijian is placed to-day is eminently favourable to the operation of the law of the survival of the fittest. In numbers the Indian population is not far behind the Fijian now, and it is increasing more rapidly. They have already got control of some industries to the practical exclusion of the natives. There are Chinese and other coloured races, and still the supply of labour is unequal to the demand. Will the Fijian race realize the gravity of the situation?

        
The Young Fijian Society under the direction of Mosese has been formed, and has already done well enough to attract the attention of the government. The salvation of the race may come through some such organization. It must come eventually from the Fijians themselves, and most of all by a recognition of the supreme importance of work. It is by regular, responsible and efficient work more than by any other means that the Fijians will develop within themselves the qualities that are essential for survival. Medical 

men, missionaries and governments, by a discriminating assistance and enlightened policy, can help them to be fit, and increase their chances of survival; but in the last resort, the salvation of the race can only be ensured by forces that work from within outwards. Just as the muscles of the arm must be developed by power exerted from within, so must the mental, moral and spiritual qualities be strengthened and developed by spontaneous and sustained effort of the man himself.

        
The British government, solicitous for the welfare of the natives and deeply conscious of the claims of native races in respect of the lands over which they have rights of prior occupation, has ever been reluctant to force the native to work against his will, even by the imposition of a mild form of taxation. It has, perhaps, carried this policy so far as to have rendered the natives less fit to succeed in the struggle for existence. It would appear that the Dutch government has acted more wisely, at least in Java. There the natives have been disciplined to work, and the native population of over thirty millions has no need to fear the extinction of the race. They are flourishing, and in all parts of the south-west Pacific which I have visited, there is a greater demand for their labour than that of any other people. It may be that the Javanese have inborn qualities that have been denied the races of the south-west Pacific; upon that I am not qualified to give an opinion. What is clear is that the Javanese have found their place in the economy of the great world. Why is it that the natives of Java flourish and increase, while so many races of the south-west Pacific have been threatened with decline and even extinction? The problem is worthy of the best thought that enlightened nations can devote to it. The causes are no doubt many and various; but I am strongly of the opinion that the capacity of the Javanese for efficient sustained labour is one of them.

        


        
There is a deal of enervating sentimentalism in this modern world which passes for kindness; but there is no real kindness in a policy that shuts its eyes to the value of wholesome reasonable discipline, and nurses able-bodied children into a condition of lassitude and inefficiency. That is cruelty, not kindness; just as it is cruel to coddle and spoil a healthy child. The British government has done and is doing much to help the natives of Fiji. It has secured them in the possession of their lands; it is educating them and employing them in the public services. All this is good provided the race as a whole is learning to help itself, and make the best use of the opportunities offered for its physical, mental, moral and spiritual advancement. But the possession of their lands, and the rents they derive therefrom will not ensure their survival, unless they use those advantages in such a way as will enable them to survive in competition with others. There is a far greater Power operating in this world than any human government, a Power so great that by comparison the strongest and most capable of human beings are but as little creeping ants upon the earth. That Power has decreed that living things from the lowest to the highest shall be subject to the law of the survival of the fittest. There is not the slightest reason to suppose that it will be suspended in favour of any race of human beings, or any species of animals. It has been operating from time immemorial, and it will go on operating until perfection is attained by evolution. That is not likely to be on this side of eternity, for the struggle is going on in the mental and spiritual as well as in the physical world. The existence of that law means in plain simple language that men and races who wish to survive must work hard enough to develop the powers that are latent in them and so enable them to compete successfully with others. Do the Fijians realize this? If not, all their singing, praying and study of 

the Scriptures—valuable and ennobling as they are—will not save them. In addition to that which the brave old missionaries taught in the middle of last century, there are the discoveries of scientific investigators since their time to reckon with if souls are to be saved, and races are to survive. To the Gospel which they preached must be added the Gospel of Evolution with its claims on the faith, foresight, energy and endurance of men and nations.

      



1 The underlining and double underlining are Calvert's.





2 Thomas Jackson Was uncle to Thomas Williams, and a powerful influence among the Wesleyan Methodists in England. He was twice president of the Methodist Conference, and occupied the position of theological tutor in the Theological Institute at Richmond from 1842 to 1861. See a sketch of his career in 
The Celebrities of the Yorkshire Wolds by F. Ross, F.R.H.S.
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Chapter XV


the break-down of pacifism

        
Had
 the Methodist missionaries known anything about Evolution, especially in its application to the conduct of great affairs, or even had they been more liberally endowed with practical common sense, they would have been saved from committing some of their most egregious blunders. But their own religious experience by which they were generally guided had familiarized them with doctrines and ideas that encouraged an attitude of mind essentially different. They were deeply impressed with the reality and importance of sudden conversions and spiritual illumination, and like their leader John Wesley most of them were accustomed to look back to a definite point of time, a day or even an hour, when they passed through a spiritual experience which left them with a very different sense of values and turned their faces toward new and higher ideals. This experience had been shared by the men and women with whom they associated in England, and was the subject of ordinary conversation. Conversion was to them the great outstanding fact in the history of their soul's development, and it was regarded as one of the great realities of religious experience. By that more than anything else they knew that their souls were "saved." Such an experience and such a conviction favoured a cataclysmic rather than evolutionary interpretation of human progress; and it must be confessed that in the history of individuals and even of humanity in the mass there is evidence enough to give support to such a theory. Human pro-
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gress
 has been marked by revolutions as well as evolutions: diseases desperate grown have frequently necessitated the application of desperate remedies.

        
But because blunders have been made in the past there is no sufficient reason why they should go on for ever, and now that we are familiar with the principles underlying evolution there is little or no excuse for the application of the cataclysmic theory to the conduct of human affairs. Few men who have studied history minutely, and are acquainted with the suffering that individuals and nations undergo in times of revolution, as well as the risks they run of lapsing into a condition of barbarism, would deny that it is far better to proceed with caution step by step in a conciliatory spirit, than to allow passion or prejudice to drive contending parties to a crisis in which the dogs of war are let loose to destroy so many human lives, most of them innocent of the causes that precipitate the crisis.

        
The history of recent years since August 1914 has taught us that no sudden break in the continuity of history may be looked for; and the proceedings as well as the results of the Naval Conference in London in 1930 show that even the leaders who most ardently desire peace must still proceed with the utmost caution lest by making too great concessions to pacifism they expose the more conciliatory nations to the danger of an overwhelming attack from military aggressors; and by their very unpreparedness for war precipitate a crisis more dreadful in its effects on civilization than would be possible if the well disposed were as strongly armed as those that are bent upon self-aggrandizement. In the speech which the Prime Minister of Great Britain made on 21 January 1930 the main point of his argument, the pivot on which the whole of his discourse turned, was this:

1 "That the military preparations of any one nation must be 
deter-

mined to a considerable degree by the military preparations of others, so that no nation is free to pursue a policy of disarmament beyond certain rigidly defined limits except by international agreement subject to review at reasonably frequent intervals." This from Mr Ramsay Macdonald, speaking to an assembly consisting of the representatives of the most civilized nations in the world at the beginning of the year 1930. It will be well to remember the proceedings and results of this Conference in our examination of the policy adopted by the Methodist missionaries in Fiji throughout this period 1835 to 1856. It is clear that the most civilized nations of the world are not yet ready for the application of pacifist doctrines, and that the statesmen most favourably inclined to peace realize that they must proceed very cautiously and slowly along the way of disarmament.

        
The population of Fiji in the middle of last century was broken up into a number of communities ruled over by chiefs, some of whom were independent; others more or less subject to a ruling chief or king, but enjoying some measure of independence; a few small and ill-protected communities lived in a condition differing little from serfdom. There was no sovereign authority in Fiji strong enough to impose his will on all the people. One result of this want of unity was war. In the Leeward Islands there was almost incessant warfare, rendered inevitable by the cupidity and pride of ambitious chiefs who lost no favourable opportunity of striking a blow for their own selfaggrandizement. This was particularly so in the large islands Viti Levu, Vanua Levu, and Taviuni. In these circumstances peace could only have been established in one of two ways: either by an agreement between all the ruling chiefs to lay down their arms and fight no more which nobody but the most deluded and visionary pacifist would 

have expected them to do; or to place sovereign authority in the hands of a single chief, and give him power enough to force his will on all the others. That too was quite impracticable as events soon proved. It is true that Thakombau was styled Tui Viti

2 (King of Fiji); but there was a large portion of Fiji over which he exercised no jurisdiction at all. The King of Rewa, quite close to him, was an independent ruler strong enough to carry on a war with him extending over eleven years. Thakombau did cherish ambitions of making his title a reality; but in 1858 he found that the task was too great for him, and commenced negotiations with the Consul Mr Pritchard for handing over the sovereignty of the archipelago to Great Britain. It was only after the establishment of British sovereignty in Fiji in 1874 that inter-tribal warfare could be suppressed. Throughout this period from 1835 to 1856 scarcely a year passed without several wars being waged in different parts of the archipelago, and one of them, the war between Mbau and Rewa, lasted from 1843 to 1855.

        
These were the circumstances that prevailed in the Leeward Islands when William Cross arrived at Rewa at the beginning of 1838. What conditions were like in Mbau on the day of his visit we have already seen. Tanoa who had been exiled for five years had just returned, and the dreadful work of revenge was still going on. It can easily be understood that in these circumstances, and in the condition of Fiji generally, the loyalty of the subject to his ruling chief was quite as important as it was in Europe in the Middle Ages when feudalism prevailed. Disloyalty would imperil the authority and life of the chief, and it was this charge of undermining the loyalty of their subjects that the chiefs frequently made in the Windward as well as the Leeward 

Islands against the missionaries, notwithstanding all their care to observe outward forms of respect. The evidence proves beyond any reasonable doubt that in this complaint the chiefs were thoroughly justified.

        
After hearing of the charges and insinuations made by Monseigneur Blanc the reader will no doubt be surprised to learn that so far were the missionaries from countenancing any aggressive war for the propagation of the Gospel, that they hated all war, regarded it as inimical to the interests of their mission in every way, and even went to the length of encouraging disloyalty among the subjects of a chief by forbidding their converts to follow him in any of his campaigns whatever the reason for them might be. They were, in other words, pacifists of the most extreme type. Though they were strangers in a foreign country in which the responsibility for government was vested in the chiefs, the missionaries did not refrain from openly interposing their authority between the chief and his subjects on this vastly important and critical question of loyalty in time of war. This will no doubt astonish most people, and they will expect such a statement to be supported by convincing evidence. There is abundant evidence. I will quote as much of it as is necessary to satisfy the reader that the complaint made by the chiefs was well founded.

        
We have already had before us the reply given by Mr Cross to Varani's searching question, about the propriety of a Christian obeying Tanoa's commands to kill men.

3 In Cross's letter there is no indication of any enquiry as to the circumstances in which or the purpose for which the men were to be killed, and the duty of a subject to his king in time of war is not specifically mentioned. But it is clearly before us in an undated letter written by John Hunt which reached London in January 1847. It was therefore written 

in the early part of 1846. The war between Mbau and Rewa had then been going on for two years and had reached the stage at which Thakombau felled Tuidreketi the King of Rewa with his own club. The Christians at Mbau and Vewa had refused to follow Thakombau in the war, and Hunt tells the Committee that the chiefs of Mbau were breathing slaughter against them for their want of loyalty. "The chief of Mbau told me distinctly," says Hunt, "that we were the only hindrance to the destruction of Vewa." Thakombau was in fact contemplating the slaughter of every one of the Christians in Vewa for their disaffection, and it was only his respect and liking for John Hunt that restrained him. Hunt goes on to say:


As an individual I am not surprised that the Bau chiefs are angry with the Vewa people. It is not a trifle to the Chief of Bau to lose the services of the best warriors at the time he needs them most. The destruction of Rewa was to him the most important of all events. If secured it would not only raise him higher in the scale of honour than any of his predecessors, make him the terror of the whole group, and gratify his private revenge, but also raise him in reality to the rank of King of 
Fiji. He is now called King of Fiji by his flatterers, and he is so in reality to a great extent.


So far as I am aware John Hunt is the only one of the missionaries who shows any sympathy "as an individual" for the position in which the ruling chiefs were placed by the disloyalty of their Christian subjects. Every one of them encouraged that disloyalty not only by instructing their converts to decline to follow the king in his wars; but also by resisting the demands of the chiefs that their Christian as well as their Heathen subjects should attend the 
tankas or military reviews in order that they might be kept in training for war. It was on this question that Thomas Williams had one of his most bitter quarrels with Tuikilakila. He gives an account of the interview in his Journal under date 26 May 1847 and the substance of it was rewritten and sent to the London Committee in a letter which he wrote on 28 August 1847.

        


        
The claims here advanced by Thomas Williams as a missionary would be made by every one of his colleagues. My own conviction is that on the broad general question as well as in the specific instance he was wrong and Tuikilakila was right; and this conviction is very much strengthened by the knowledge that both Thomas Williams and David Hazlewood who was with him at the time fully expected that Tuikilakila would protect them and their families as well as his own subjects against the attacks of enemies on all sides of them. On 7 October 1845 Williams says in a letter to London: "The king accompanied by eight canoes sailed for Koro-mai-ni-Yasatha hoping by an attack upon it to get a body or two for the new nominal king. Now the king (that is the real king Tuikilakila) has gone to the opposite land those left are on the look out lest a descent should be made upon them from Bouma." Precisely! but if Somosomo was in such a critical position, as indeed it was, why quarrel with Tuikilakila for insisting on keeping his men in military training? On 6 May 1846 David Hazlewood writes a letter in which he encloses several extracts from his Journal including one under date 9 July 1845. He there speaks of a report that some warriors from Mathuata were at a small island near by preparing to make an attack on Somosomo, and that "the king with all the men he could muster hurried off to meet them; but to our comfort the report proved to be a false one." Tuikilakila had adopted the best possible policy in the interests of Somosomo: instead of waiting for the enemy to come he had rushed off to meet them: an instance of the application of offensive defence which has been applied so often by Great Britain in her wars, and very frequently with conspicuous success. It was Tuikilakila's favourite policy, for he was at his best fighting on the sea. But to our question—what would have happened to Somosomo if Tuikilakila had had to rely on untrained 

men in such emergencies; or if like the 
lotu people all his subjects had refused to fight? Hazlewood would have had very little to comfort him then!

        
But on the 27th of that same month, July 1845, Hazlewood tells us something more that throws a flood of light on the controversy between the missionaries and the king, and shows that Tuikilakila was not the only chief in Somosomo who felt that the policy of pacifism was utterly inapplicable to their condition. "Speaking with one of the principal chiefs he said that they had been talking among themselves about the 
lotu. Some said it would be very good: they should then have plenty of pigs etc. But then what if their enemies were to come upon them on a Sabbath? What would they do?" "This seems," says Hazlewood, "to have been an insuperable obstacle." Of course it was. But the chiefs might have gone further and asked what would have happened to them on any day of the week if the policy of the missionaries had been adopted: men forbidden to train for war, and all their warlike activities abandoned? The circumstances under which the people of Somosomo lived, surrounded on all sides by enemies as treacherous and covetous as they themselves were, made such a policy utterly inapplicable in that district. Tuikilakila knew quite well that in an unguarded hour his fretful neighbours would have swept down upon him and his people like so many pinch-bellied wolves to kill and devour them; so did the other chiefs of Somosomo; so did the people, and that was the principal reason why the 
lotu failed in that district, and the mission at Somosomo had to be abandoned in 1847.

        
If Tuikilakila had given way and done as the missionaries desired he would have been guilty of a dereliction of the most urgent and imperious of his kingly responsibilities.

        
On 28 September 1847, the day before Thomas Williams left Somosomo, he called upon Tuikilakila to say 

good-bye: "We talked together a while and had a most friendly parting. He said 'you are right, go my son; but when my wars are ended return to me again.' " Those words came from Tuikilakila's brain as well as his heart; but though Williams was touched, he did not understand then how genuine they were. The time was not far distant, however, when he would be face to face himself with the grim realities and responsibilities of war and would learn more than he had ever known before about difficulties with which ruling chiefs in Fiji at that time were beset.

        
The missionaries must not be blamed unsympathetically. They hated war and their gospel was a gospel of peace. They no doubt believed that it was God's will that they should act as they did; and they were aware that the Committee in London and their supporters in England and Australia were exceedingly anxious that they should do everything possible to discourage inter-tribal warfare. Whether the London Committee supported them in their determination to encourage their converts to refrain from war even at the bidding of their chiefs no matter what the reason for the war might be I have not been able to discover; but their instructions to the missionaries against countenancing any war except in the clearest self-defence were most explicit and emphatic.

        
But the Missionary Society did not suggest, nor did it occur to the missionaries to consider what would be their duty in the event of a war overtaking them as a result of their own teaching. In forbidding their converts to take part in the 
tanka they had overlooked the fact that for want of military preparation they would be an easy prey to the well-trained warriors of warlike and aggressive chiefs in the event of a war between Heathenism and Christianity. Such a war did come. It broke out in 1848 at Mbua Bay to which Thomas Williams went after he left Somosomo. He saw 
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his followers despoiled, wounded, exiled, murdered. He suffered and agonized; his health broke down, and he began to doubt whether his life had not been wasted in Fiji! The shock was severe. The foundations of his faith were shaken but not shattered. As for his pacifism, it collapsed like a punctured balloon: he insisted in the course of the war that the Christians must go to their parleys with the Heathen prepared for attack; he confessed that he was afraid to make overtures for peace lest they should be construed as weakness by the enemy who would thereupon make bolder and more cruel assaults upon his followers; he could not but see that he and his followers had to be extricated from a critical and dangerous situation by a British man-of-war whose officers and crew had been trained to fight!

        
Let us see what the evidence has to say about this war between the Heathens and the Christians in the western portion of Vanua Levu.

        
Such facts as came under the notice of Thomas Williams will be found recorded in his Journal; but they are scattered and necessarily incomplete. In order to get a more comprehensive view, and to understand the full significance of the information supplied by Williams it is necessary to make use of the correspondence of other missionaries especially Lyth who was chairman of the District Meeting at the time, and James Calvert who visited the scene of operations and took part in the fighting. In his letter of 11 March 1851 relying on information sent to him by Williams and Calvert Dr Lyth explains the nature and extent of the war up to that date. "If" says he, "the Heathen prevail at Ndama and Mbua the next point of attack will be Nasavu (at Nandy Bay) long since threatened by the natives of Solevu only two or three miles away." There was an understanding between the heathen chiefs in all the district between Kumbulau Point and Mbua Bay. The war started at 

Ndama, but the natives near Nandy Bay had gone to help the Heathen there "hoping for help in return to attack and destroy the Christians of Nasavu.… Indeed the cause is but one," says Lyth. "It is a grand struggle of Satan and his agents against the Lord, and against his anointed. Many chiefs feel interested in this movement, and are ready to co-operate in a determined effort to support their own heathen abominations and crush Christianity, and they rejoice at this opportunity. Humanly speaking we know not when, where or how it may end." Deeds now; the time for complainings has passed.

        
After the outbreak of the war Thomas Williams had passed through some harrowing experiences. Ndama the centre of the war was only a few miles away from his home at Tiliva, and he saw the pitiable condition to which the Christians were reduced. He strove with all his might to curb the ferocity of the Heathen; but the strain became greater than he could bear and he fell into ill-health. As soon as James Calvert was convinced of the gravity of the situation he went to Mbau to see Thakombau, and pleaded with him to use his influence to protect the Christians on Vanua Levu and put an end to the war. James Calvert was then at Vewa, and the war between Mbau and Rewa was still dragging on. Thakombau's reply should not have surprised him; but it was certainly not what he had hoped for:


I will not protect them, and I rejoice that you have now a fight of your own. When I ask you 
lotu people to help me you say NO! it is not lawful for Christians to fight; and here we are breaking our backs steering our canoes,

4 catching dysentery and sleeping abroad in the dews and the rains and being shot in great numbers, whilst the Christians sit quietly at home all the time. Now you have a fight of your own and I am glad of it.


The controversy continued; but Thakombau repeated again and again: "I will not stop the fight. I rejoice that you 
lotu people are compelled to fight as well as we."

        


        
"Well," said Calvert, "do you intend to stop the progress of the 
lotu? "No," replied Thakombau, "I cannot do that. I know that it is true, and the work of God, and that we shall all become Christians; but in the meantime I delight in you Christians being compelled to engage in war as well as we."

        
Some of these Fijian kings could be magnificent in their rage. Will anybody contend that Thakombau's retort to the entreaties of the missionary was unfair or unjust? He had been engaged in a desperate war with Rewa since 1843, and the Christians of Vewa, encouraged in their disloyalty by the missionaries, had refused to help him. Now with a war on their own hands, and in a desperate plight, mainly as the result of the teaching of the missionaries, Calvert goes to him and pleads with him to extricate them from their trying and dangerous situation! Let us state the position clearly even at the risk of some repetition.

        
The missionaries like most pacifists wanted it both ways: they wanted to exercise the right of preaching against war and denouncing the warrior chiefs; but they also wanted protection. Nay, more, they expected that when they had got themselves into serious trouble and danger through their own instruction that these same warrior chiefs whom they had denounced and injured by teaching their subjects to be disloyal, would come to their aid and restore them to a condition of security! It was not fair.

        
Calvert decided to go to the help of his colleague himself with as many men as he could muster. It happened that some Tongans were at Mbau at the time whither they had gone with a message from King George—Tongans whom the missionaries at Lakemba and elsewhere had rated so soundly and so often for their fighting proclivities. Calvert asked Thakombau to allow three canoes manned by them to accompany him; but the king declined to allow more than 

one to go. In this, accompanied by Ratu Elijah Varani, he set out in January 1851. They saw some fighting, and in one battle when they were attacked by the enemy rushing out of Ndama two of the Tongans were killed and four wounded. Other disasters had overtaken the Christians in the same neighbourhood. Writing from Tiliva on 21 February 1851 Williams says:


The pleasing scenes narrated in my last letter to you were shortly followed by scenes of trial and bloodshed … The Christian chief Ratu Elijah arrived and hoped to pacify Nawatha. He and Ratu George and his uncle Tui Mbua went practically unarmed to Nawatha, and they were fired upon from an ambuscade. George fell with three bullets in his body, a four pronged spear in his back and a deep gash from a battle axe in his head. Tui Mbua it is believed was accessory to this murderous plot. He hoped to destroy Ratu Elijah; but his own nephew was killed.… Whilst a heathen Varani had killed several of Tui Mbua's people. Tui Mbua had long sought to avenge their blood, and, finding Elijah so entirely in his power could not resist the temptation to take revenge.


Thomas Williams now blames Varani, the great Christian chief, for going to the parley unarmed! He even goes so far as to attribute to his "overconfiding simplicity" a recrudescence of the murderous attacks of the enemy! There can be no doubt of this because Dr Lyth quotes the words

5 used by Williams himself in a letter which he wrote to the chairman on 20 January 1851 about the disaster:


Mr Williams attributes the springing up of our troubles, in part at least, to the imprudence of Ratu Elijah in going on the occasion referred to unarmed. While the circumstance tends to illustrate his zeal and fearlessness in the cause of God and peace it is certainly not to be commended i.e., going unarmed into the midst of a hostile people so exceedingly treacherous as he knows his countrymen to be. Brother Williams observes "our troubles seemed to admit of a safe and most advantageous termination in the early part of December; but the overconfiding simplicity of Ratu Elijah opened up fresh mischief, and has plunged us into fresh troubles the end of which is far away."


"The overconfiding simplicity of Ratu Elijah"! Before they had a war on their own hands the missionaries would have called that—trusting in the guidance and protection 

of Providence. They were learning—not to distrust Providence—but to exercise a little more common sense and foresight; learning, in fact, to trust in God and keep their powder dry. The extract plainly shows that Thomas Williams had so far modified the pacifism which had placed an impassable gulf between him and Tuikilakila of Somosomo, that he now insists that the Christians must be prepared for war, and go about armed in the Mbua district lest by their "overconfiding simplicity" they should encourage the murderous attacks of their enemies. That was precisely the reason why Tuikilakila of Somosomo and Thakombau of Mbau, and all the other ruling chiefs in Fiji had to keep their subjects in military training.

        
But that is not the only modification of pacifism to which Thomas Williams was driven by force of circumstances in the war. By May 1852 he had come definitely to the conclusion that he could no longer venture to use his influence for peace because of the treachery of his enemies. "I would gladly use the little influence I have to procure a peace," he says, "but fear the Heathen would be too glad for me to do so, that under the guise of a returning friendly feeling they might murder those by treachery whom they cannot subdue by strength." Just so! Thomas Williams had now realized as never before that pacifism would kindle not quench the fires of war in Fiji. But the chiefs had known that all their lives, and it was another reason why they had to keep their warriors in training for emergencies. It is clear that the logic of hard fact had begun to penetrate the indurated walls in which the prepossessions of the missionaries were encased. They were beginning to realize that milky gentleness may very quickly turn to harmful mildness when practised in the midst of wars and rumours of wars, and in the conduct of great affairs. Was it to this end that Thakombau had so emphatically refused to comply with 

Calvert's request? It may be. He was well disposed to Christianity, and had been ever since John Hunt went to Vewa. He respected most of the missionaries, and had an affection for John Hunt; but he was deeply wounded by their encouragement of disloyalty among his subjects, and believed, now that they had a war of their own, they would learn a few things they had never known before—especially about the difficulties in which the chiefs were placed by their pacifist teaching.

        
How deeply the newly revealed truths sank into the minds of the missionaries as a result of this war at Mbua Bay it is difficult to say; but it is clear that it did make some difference in the attitude of their converts on the subject of loyalty to the chiefs in times of war. I find that, henceforth, some of the Christians do take part in the king's wars and that the great Christian chief Varani is one of them. But they do so in a new spirit: they try to prevent unnecessary slaughter, and bring the war to a close as soon as possible. They fight more from a sense of duty, and less for revenge. Looking over the report for the Vewa circuit that was before the District Meeting in June 1852 I find this statement:


The chiefs and people of Vewa have been required by the Bau chiefs to take an active part against Mathuata the chief of which place had refused to comply with a request from Bau through Rewa. On their return we had the pain of hearing accounts of the improper language and conduct of some; but we had the pleasing satisfaction to find that the young chief Elijah and many of our people had no delight in war; but had made efforts to save lives, restore peace and spread religion.


There is no record here of the Christians having been forbidden by their missionaries to go to the war, or of the Christians declining to do so. How could there be? They had been told that it was right to go and help the Christians of Mbua Bay in their war against the Heathen. Why should they not go at the bidding of the King to help him collect his tribute? In 1845, the year of his conversion, Varani had 

told Thakombau that he could not again help him in his wars; now in 1852 he follows the king in his war against Mathuata. But he behaves like a Christian and not a Heathen warrior. The report makes no complaint of their going to the war; it simply regrets the conduct of some, and expresses satisfaction and pleasure with the conduct of others. That shows a different attitude of mind in the missionaries too. Thus far the war, brought about by their own teaching, had been their schoolmaster. Whether they had or had not learnt their lesson well enough to profit by it in the distant as well as the near future it is clear that, in the course of the Mbua war from 1849 to 1852 their pacifist policy had broken down. Both James Calvert and Dr Lyth, the former by the part he played in the war, and the latter by his letter of 11 March 1851, had practically confessed it. It is true that in his Journal Dr Lyth expresses regret for the criticism passed by Williams on Varani for his "overconfiding simplicity" and thinks it will do harm; and, indeed, any student who has noted the teaching of the missionaries up to 1850 will see in Varani's indiscretion and "overconfiding simplicity" nothing more nor less than his faithful adherence in form and spirit to what the missionaries had taught him. Lyth's interpolation that Varani's conduct "tends to illustrate his zeal and fearlessness in the service of God" is a revelation of his own bias; but for all that he supports Thomas Williams, and in his letter openly subscribes to the opinion that, in the conditions prevailing at Mbua Bay the Christians must not only trust in God, but go about armed and ready to fight. It is possible that Dr Lyth may still have held to the private opinion expressed in his Journal, and yet have decided in his letter as chairman to support the view of his much-harassed colleague. Be this as it may it is certain that the Committee in London did not relish the contents of that letter: all the passages I have quoted were scored 

through with a pencil. On this question of the Christians taking any part in wars the Committee was exceedingly sensitive. I have no reason whatever to believe that they sympathized with the view insisted on by Williams, and acquiesced in by Lyth—in his letter, not in his Journal—that Varani should have gone to that parley armed.

        
These were dark days for Thomas Williams. He was a strong-minded and fearless man, and generally enjoyed good health; but the strain upon him was severe. There was no weak sentimentality in his nature; but he was essentially a kindly man; and the knowledge and the sight of so much suffering in the ranks of his followers grieved him deeply. He had not parted easily with the conviction that God would take care of His own children. It was a wrench, and the reaction brought with it not only bodily affliction, but also a depression of mind that found expression in the most pitiful wail that is to be found in the whole of his correspondence. Hitherto his language, especially in writing to the London Committee, had been restrained: he had refrained from speaking of success where there was little but failure, and he would not allow himself to be deluded into high hopes where the prospect was not encouraging; but he had never been a pessimist. He had always faced the present and the future with confidence in himself, his work, and most of all in the guidance and protection of an overruling Providence. But now, in July and August 1852, though his head was still above water he was swimming with fins of lead: "I feel far from happy in my own mind," he wrote, "I often think I am doing no good in Viti." It is a feeling not unknown to the strongest of men when they have for years been exhausted with overwork, and driven by the logic of fact from a cherished conviction which they find no longer tenable.

        
Fortunately for his health of mind and body relief was 

at hand. Notwithstanding his reiterated determination to refrain from rendering any assistance in the war at Mbua Bay Thakombau later on relented, and used his influence in the interests of peace. But that of itself did not avail; for Thakombau had too much on his hands nearer home in 1852 to render much assistance to the Christians in Vanua Levu. It was through the kindly offices and powerful persuasion of Sir Everard Home, captain of H.M.S. 
Calliope that peace was restored in the Mbua circuit. Sir Everard had been at Rewa trying to bring the long-drawn-out war to a close by encouraging friendly negotiations between Thakombau and Nggara-ni-nggio. Thakombau was willing; but Nggara was implacable, and entered with more vigour than ever into the contest with the king. James Calvert who was much in the company of the captain in those days begged him to go to Mbua Bay and use his influence there for the restoration of peace. Sir Everard consented and took Calvert with him. The result is explained by Calvert in a letter which he wrote on 26 November 1852:


We are greatly indebted to Sir Everard in going to Mbua Bay with H.M.S. 
Calliope and for his earnest endeavours to bring about and establish peace with the long hostile parties.… On our arrival at Mbua we found the opponents of the Christians had greatly increased, and that the Heathens adjoining the mission station had been actively hostile. The chiefs from the various towns assembled at Mbua, and all are agreed to bury their animosities and live in peace. On the third day of their negotiations most of the chiefs went on board Her Majesty's ship, and were appropriately and emphatically addressed by Sir Everard. Other Commanders of ships of war have done excellently in trying to prevent evil and promote good in Fiji; but Sir Everard has excelled them all.


It is unfortunate that four pages have been cut out of Thomas Williams's Journal just at the place where he is giving an account of the visit of the 
Calliope. It would have been interesting to know what he had to say about the negotiations and their successful issue. He had every reason to be deeply grateful. The war ended, his health improved. 

But it was well that he left Fiji in the following July. The strain had been too great. He needed a change to a more settled life and a more temperate climate, to enable him to build up his enfeebled strength again.

        
So ended the Mbua war so far as Thomas Williams was concerned and we may take our leave of it with a final survey. The missionaries by their teaching had undermined the authority of the old heathen chiefs mainly by their disparagement of the old heathen gods. It appeared to the chiefs that the whole structure of their society was threatened, and they decided to take up arms in its defence. In the war between the old and the new religion the Christian natives were taken at a serious disadvantage because they had been trained under the pacifist ideas of the missionaries which discouraged all participation in military operations. They suffered severely and many of them were destroyed. Ultimately the survivors, the missionaries and their families were extricated from their perilous position by the prestige and kindly offices of a fighting chief, and the captain of a British man-of-war. The missionaries had expected that the Gospel supported by an educational system, trained teachers and the use of medicine would prevail without the use of armed force; but they were mistaken; and it was exceedingly fortunate for them, their followers and their cause that they had a powerful friend at court, and still more powerful friends in the British Navy. The trust which the missionaries displayed in their God was magnificent, and, as we shall see later, the inspiration of their highest and noblest achievements; but when they themselves were overtaken by a war which they could not avert they had to be rescued from peril and impending defeat by men who not only trusted in God, but also kept their powder dry.

      



1 See an article in the London 
Times on 22 January 1930





2 It was General Miller, American Consul-General for the Islands of the Pacific who addressed Thakombau as Tui Viti, and made the title current.





3 See p 111.





4 The steering of a canoe with a heavy paddle was back-breaking work.





5 See Lyth's letter to the Committee dated 11 March 1851 (M.M.S.M.).
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Chapter XVI


the efficacy of power

        

The same truth is revealed by a study of the last phase of the war between Mbau and Rewa from the announcement of Thakombau's public profession of Christianity in April 1854 to the battle of Kamba in April 1855.

        
It is clear from their first report that Cross and Cargill expected a rapid conversion of the Heathen to Christianity by means of preaching the Gospel of Christ. They were quickly disillusioned. There are still many people in Great Britain and Australia who think that the natives of Fiji were induced to abandon Heathenism in the first instance by the preaching and teaching of the missionaries. They are labouring under a delusion. There is not one instance in the records of the missionaries themselves from 1835 to 1856 of a Fijian native having turned his back on Heathenism from a conviction of the saving power of the Gospel of Christ.

        
By the year 1856 there were four thousand church members, and thirty thousand attendants at worship. It may be assumed that the church members had been influenced more or less by the gospel teaching and were on the way to a recognition of its ethical and spiritual quality; but the people who merely attended worship were for the most part converts not to the Christian religion but to the belief that the white man's God conferred great benefits on His followers and was much to be dreaded: that He could do them more good and more harm than their own gods. In 

other words it was power by which they were influenced; not religious idealism. It was only after they had been "converted" in this way, and had become associated with the church that the missionaries were able to lead them on to a higher and nobler conception of religion. Even after they had become closely associated with the church it was almost impossible to keep them from backsliding whenever it became apparent that the old gods were reasserting their power; as, for example, in time of war when the fortune of battle had gone against the Christians.

        
It was a blow to the missionaries to find that the preaching of the Gospel of Christ was so ineffective in the early days, and they were loath to admit it; but their adoption of extraneous aids is conclusive proof of its failure to attract or impress the Heathen in the first instance. What the Heathen natives wanted to know was-what personal and material gain would be derived from embracing Christianity? For the teaching of Divines on the merits of the Gospel they cared not at all. Nobody has put this more clearly or emphatically than Thomas Williams himself. In a letter which he wrote to the London Committee on 19 February 1853 he tells of an experience that he had with some fishermen of Mbua Bay:


The other week they set their nets without offering to their gods and returned without a turtle. They then propitiated their gods, and went again to sea and returned with a turtle. This they did four or five days in succession, and this they deemed decisive of the power of their gods I urged the supreme right of Jehovah before the head fisherman and the priests two nights ago. They were much excited and the chief said "our gods give us turtle; but we do not know that Jiova gives us anything" Next day the 
lotu fishermen set their nets, took three turtle, and quickly presented them to the Christian chief who at once sent two of them to his heathen brother. The arguments of all the divines in the world would not convince or silence the heathen so effectually as will the above little fact.



        
When Thomas Williams wrote these illuminating words he had been in Fiji 12½ years; and for a great part of that time he had been studying carefully the mind of the native 

as it was expressed in his customs, institutions and beliefs. This is his estimate of the relative importance of power and spiritual idealism on the mind of a Fijian native. He did well to draw attention to it with all the emphasis he uses in the last sentence. It was profoundly true; just as it is profoundly false to say that the natives of Fiji were "converted" to Christianity in the first instance by the merits of the Gospel of Christ.

        
They were attracted to Christianity as we have seen by evidences of the power of the missionary's and the white man's God—the superiority of the white man's goods: his implements of husbandry, weapons of warfare, ships, clothing, books, printing-presses and the like. The God Who could give His children such good things must be a great and powerful God. Then came Dr Lyth with his medicine relieving men and women of their pain and saving people from death where their own doctors failed: it was a great God who could so cure the ills of the body. But their own gods sent them the rain to make the yams grow, and gave them turtle when they went to the reef. Had Jehovah the power to confer such great favours as these on His followers? They did not know: the evidence was not clear. But most of all would Jehovah give them victories over their enemies in war? They had no reason to believe that He would; for the missionaries said that He hated all war, and that His followers must have nothing to do with it even at the bidding of their chiefs. How could they expect help against their adversaries from such a God as Jehovah?

        
And yet it was clear that Jehovah was in some sense a God of war; for did He not give to the white men those great ships with big guns and crowded with warriors armed with muskets. Those ships had shown their power at Lakemba, Vewa and Rewa. They could blow Levuka or even Mbau into the air while a man was smoking his cigar! 

What if Jehovah made war upon them with these marines, muskets and big guns? How would they withstand Him? But Jehovah was opposed to war. The missionaries told them he was; and except to revenge the death of white men the big ships would not make war on the people. There was only one way of finding out whether Jehovah was more powerful than their own gods in war, and that was in the event of a war between Heathenism and Christianity when the native Christians would have to defend themselves against their assailants. For though war and preparation for war were 
tambu, even the missionaries had allowed that men might fight in the last resort, to save their own lives. Such a war had broken out at Mbua Bay and the Christians had suffered; but in the end Thakombau had used his influence for peace and the white man's fighting ship had come to say that the war must end. Against such power they could not hope to contend and the war must cease—for the time. But there had not yet been any decisive demonstration of Jehovah's power on the battlefield, and until there was the people and the chiefs could not be expected to abandon their own fighting gods. The risks were too great. The proofs of Jehovah's power were many and clear; but the most important of all was wanting. If only He could show His power in some decisive engagement and win a victory over the old gods the people would turn to Him in hundreds and thousands, and seek His favour and protection.

        
The test came at the battle of Kamba in April 1855, as it had come at Ono in 1841, between two native armies the one Christian the other Heathen, led respectively by Christian and Heathen chiefs. What the battle of 1841 was to Ono, the battle of Kamba was to Fiji—the decisive turning-point in the history of Christianity. It proved that Jehovah who had already shown His power in manufactures 

and medicine, could also assert His superiority in the supreme test of battle. In the history of Christianity in Fiji no single event can compare in importance with the battle of Kamba.

        
The missionaries had adopted the policy of establishing their mission centres in the towns where the ruling chiefs lived. They did so because they believed that if only they could induce the king to embrace Christianity the people would follow. This was one of the reasons that induced William Cross to leave Lakemba for Viti Levu. Tuinayau had put him off with the excuse that he could not make a public profession of Christianity till his superior chief Tanoa of Mbau had done so. Cross went to see Tanoa. No doubt the conversion of a ruling chief would have had considerable influence over his subjects especially those who were indifferent to religion; but there were not many such in Fiji, and a study of the evidence given by the missionaries themselves shows that they very greatly over-estimated the powers of a Fijian chief in this respect. In his letter of 30 August 1844 John Hunt tells us that the chief of Nandy had been a professing Christian for two years; but scarcely any of his people followed his example until the priest who was ill and had lost two of his children placed himself under the care of a native teacher then resident at Nandy. The teacher gave him some pills which quickly cured him. The priest thereupon made a public profession of Christianity, and fifty of his people followed him. It is clear that at Nandy a lucky cure could make far more "converts" than the public profession of Christianity by the chief.

        
The truth is that any leading chief who embraced Christianity in Fiji at this time took upon himself great risks. His authority was based to some extent on his efficiency, especially in war; but more on his supposed descent from the gods whom the people propitiated and 

feared. By severing his connexion with the old gods he cut the ground from under his feet, and struck a blow at the authority of every other chief in Fiji which they would not be slow to resent. The only missionary whom I can remember to have frankly acknowledged this was Thomas Jaggar who in one of his letters written at Rewa on 11 August 1841 says: "I fear that there will not be much done in Fiji until the chiefs of the land see the wisdom of relinquishing their false gods … but it is equally true that in order to become professedly Christian the chiefs must make sacrifices and overcome many obstacles." It was almost certain in some parts of Fiji, especially in the Leeward Islands, that any chief who made a public profession of Christianity would rally the forces of Heathenism against him, and put his life, as well as his authority, in peril. The history of that very remarkable man Ratu Elijah Varani of Vewa proves that; and at least one of the missionaries was fully aware of it. Writing on 27 August 1852 at Tiliva Thomas Williams says:


Since Elijah who persecuted us in times past has preached the faith which once he destroyed many have been his enemies and bitter, more bitter than gall their hatred towards him They unceasingly seek his life, and some of the means used to accomplish their end would excite your surprise dared I put them on paper Against the influence of such a position on his mind the good chief opposes his faith in a covenant-keeping God. Yet, nevertheless, many are his hours of heaviness No man in the South Seas is more deserving or more needing the prayers of yourselves and of those pious persons who support missions than Ratu Ilaija Varani."



        
Elijah was murdered at Lovoni on Ovalau in the following year, 1853.

1

        
Varani had been the bosom friend of Thakombau in his early life, and it appeared for a time that the king would have nothing further to do with him after his conversion. But later on they had a long and intimate conversation on board the 
Gambia in which Varani explained why, being a 

Christian, he could no longer follow the king in his wars. In the presence of such sincerity Thakombau's magnanimity prevailed as usual, and his parting words were: "Very good, you stay at home and learn your book well."

2 It was a reconciliation. The king followed his old friend's career with a watchful eye from that time right on to the hour of his death; and he, with his very much wider and heavier responsibilities knew quite well what would happen in the event of his own conversion to Christianity. The missionaries should by that time have known too; but, blinded by their religious enthusiasm they pressed him hard to 
lotu, and Joseph Waterhouse, late arrival in the archipelago, was highly indignant with him because of his caution.

3 Thakombau did 
lotu on 30 April 1854, and what was the result? No more complete answer to this question is needed than that given by James Calvert in a long letter which he wrote to the Missionary Society in London on 3 June 1855. He describes how very quickly the storm-clouds gathered over Thakombau's head; how the war between Mbau and Rewa then took on the character of a religious war between the Heathens and the Christians, how new temples to the gods were built at Buretu and Nakelo, and how town after town including those near to Mbau transferred their allegiance from Thakombau the Christian king to Nggara-ni-nggio the Heathen; how the forces allied against the king—Nggara, Tui Levuka, the whites of Levuka and Mara—were closing in upon Tui Viti. Calvert says:


In October 1854 many Mbau towns joined Rewa The King of Rewa triumphed and was flushed with the prospect of speedily gaining his heart's desire-the destruction of Mbau and the killing and eating of Vunivalu,

4 Tui Viti…The Vunivalu was not only hard-pressed by 

his ammunition being short,

5 places revolting, and rumours of an opposition party being in Mbau; but he was dispirited and severely afflicted, brought on in great measure by the things that had befallen him. I felt much for him. I feared that danger was at hand, mainly, I thought, through Koli-i-Visa Wang-ga head chief of the Bau fishermen who was holding intercourse with Mara the rebel chief who had joined the King of Rewa…. It was, indeed, a most critical time. I thought his safety might be in flight, and advised him to run away for a season; but he refused saying "I cannot do that. If evil comes I must die. But I think the Lord will deliver me: I am 
lotu. If I do anything (to my enemies to conciliate them) it will be disregarded. There is one thing that may be useful-Do you keep close intercourse with Koli."



        
Thakombau had publicly embraced Christianity in April 1854, and here we have a statement of the desperate condition to which he was driven seven months later, by one of the missionaries who had urged him in and out of season to 
lotu. What a reply is here to the contention that if the king 
lotued his subjects would surely follow! What a commentary on the advice tendered by the missionaries to the chief first to 
lotu, and then when he is in the toils to run away!

        
Events in Fiji were now moving toward a great crisis which threatened to destroy Thakombau and the cause of Christianity itself. And how were Thakombau and Christianity extricated from such a perilous situation? By the use of armed force at the battle of Kamba under the direction of King George of Tonga who had arrived with thirty-nine canoes and two thousand fighting men just at the time when he was needed. No doubt the death of Nggara-ni-nggio on 
26 January 1855 was a stroke of rare good fortune for the Christians and a blow to Heathenism. It was fortunate too that he had lost the power of speech some time before his death, and was, therefore, unable to lay upon his successor the obligation of carrying on the war against Mbau to a 

finish. But after Nggara's death Mara, the rebel chief of Mbau, assumed the leadership, and threw himself into the war with great energy, backed by the whites of Levuka under David Whippy and the forces of Heathenism. The destruction of Thakombau was still their immediate aim, and soon there was a concentration of forces at Kamba, six miles away to the east of Mbau.

        
There the stage was set for a battle of the gods. New temples had been built, old ones restored. The priests under inspiration had given out that Kamba could not be taken, and that the Tongans under King George would be killed and eaten. There was a strong force concentrated in the town consisting of the rebels from Mbau, and twenty of the best warriors from each of the fighting towns allied with Rewa. Great stores of provisions were piled up. Mara boasted that Kamba could not be taken.

        
King George decided to lay his plans for a protracted siege. Before he left Mbau a great prayer meeting was held under the leadership of Thakombau. Sixteen prayed that God would lead them to victory, restrain them from doing wanton injury and direct all things for His glory and the benefit of Fiji. On 3 April the fleet arrived near Kamba and King George set about the building of a fence round the town to starve the rebels into submission. But the Fates had decreed another plan of attack. Shortly after the landing, while King George was away cutting down trees for the fences, a few Tongans were shot, clubbed and dragged away to be cooked and eaten. The sight aroused the indignation of the Tongan warriors to such a pitch that they burst through the restraints of discipline, rushed the small town leaving their wounded on the way, and soon after set it on fire. Thence they hurried on to the main town where six of their men were being prepared for the oven at the beating of the death-drum. A brisk fire from the 

besieged failed to arrest their progress; soon a breach was made in the walls, and the Tongans poured through. Mara and a hundred of his men realizing the hopelessness of the situation, slipped away, and left the rest of his troops without a leader! Kamba was in the power of the Tongan army. About one hundred and eighty of Mara's men were killed, and the same number wounded; two hundred prisoners were taken and handed over to Thakombau. They were all spared, even Koroi Ravulo a rebel chief of Mbau. The Tongans had lost fourteen killed and less than twenty wounded.

        
It was a decisive victory for Jehovah. In that district—the most populous in Fiji—the old gods were immediately discredited: "the gods are liars or Kamba would not have fallen;" "the 
lotu is true or Kamba would not have been taken:" such was the language now used in the ranks of Mara's army. The result is described by Calvert in these words:


What a mighty change! The people were now 
lotuing in thousands, that which has hindered them being removed. The Vunivalu bears his newly-acquired position and relief in a most becoming and Christian way, and continues with unabated zeal to urge all to become Christians so that peace may be permanent, being established on the best and surest foundations; and that Feejee may be saved from its abominations and degradations, and raised by the glorious Gospel of the blessed God which is now likely to have free course and be glorified.



        
The last eleven words of this quotation should be carefully noted in view of another statement that James Calvert makes before he closes this long letter. He goes on to plead for more missionaries to cope with the demand that had so rapidly increased after the battle of Kamba and supports his request with this assertion: "We have through God's blessing brought Fiji to its present state and we are bound to meet the craving demands we have created." This is an extravagant claim which a study of the evidence fails to justify. It gives all the credit for the triumph of Christian-
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ity
 in Fiji to the missionaries whose business it was to prove the ethical and spiritual superiority of their religion, and says nothing of the men outside the missions who by their words, deeds and trade or profession helped to convince the natives that the God of the white man was the God of Power. The triumph of Christianity in Fiji was due, in the last analysis, to the whole of the white man's civilization; but especially to those forces that conveyed an impression of irresistible power; and among these must be included the Tongan warriors too.

        
There was not one of these early missionaries who did not denounce the Tongans who came to Fiji for their manner of living—especially for their fighting—and lay upon them the responsibility for the slow progress of Christianity in Fiji. But it was a Tongan force that James Calvert took with him to Mbua Bay to help the hard-pressed Christians to defend themselves in January 1851; and it was a Tongan force at Kamba under King George in April 1855 that saved Christianity itself from overthrow. This language is not too strong. Christianity in Tahiti had been overthrown in 1809 by the rebel Heathens, and the missionaries had been obliged to quit. Had it not been for the timely arrival of King George of Tonga with two thousand warriors it was quite possible, and even probable, that the Heathen would have killed Thakombau and driven his allies the missionaries out of Fiji. As it was the victory of Kamba cleared the way for the missionaries to go on with their proper work. But the plain fact must not be overlooked—Jehovah had to demonstrate His 
power before the great mass of the people would give their mind to the teaching of the missionaries.

        
It is for this reason that the work accomplished, nearly always in a peaceful way, by naval officers, French, American and British is so important, and chiefly British because of their numbers and the regularity of their visits after 1845. 

They not only protected the missionaries in their lives and property, they also left a vivid impression on the minds of the chiefs that, behind the missionaries and all reputable British subjects, was a power that could reduce Mbau, Vewa, Levuka, Somosomo or Mbua to ruins in an hour. It was the knowledge of this that enabled the commanders of ships of war to settle disputes by negotiation, and extricate missionaries and their cause from perilous situations without firing a shot. They spoke with power, and the evidence of their power was patent to every chief who lived near the sea in Fiji, and they were the vast majority. Constituted as they were the Fijians could not help attributing all this power to the God of the white man. That was their way of thinking, and because it was their way the credit for the triumph of Christianity in those early days belongs as much (if not more) to the men who were the agents of power as to the missionaries with their Bible and plan of salvation.

        
It is far from my desire to belittle the work of the missionaries in Fiji from 1835 to 1856. Not one of the naval commanders who visited the archipelago did that; on the contrary they spoke of them and their work in the language of high commendation and profound respect. Their purity of heart, single mindedness of purpose and heroism reflected great credit on the Society that sent them, and on the nation to which they belonged. Moreover by their training of teachers, translation of the Scriptures and skilful use of medicine they laid the foundations of enduring progress in religion after the God of Power had done His work. But they have received far more credit for the triumph of Christianity than is their due, and it is not hard to understand why. They went to Fiji for that specific purpose, and their efforts were followed by a large section of the British and Australian public. Their reports were published in newspapers, and quoted in magazines. They got a great deal of 

advertisement; the officers of the Navy very little. Reports published in newspapers, reviews and books written by mission enthusiasts have their value; but they may give a very inadequate impression of the forces that work silently and effectively in the background and attract hardly any public attention at all. The truth about the progress and triumph of Christianity in Fiji is not to be found in popular literature; but in the records that are stored in the archives, libraries and missionary societies in London, Sydney and elsewhere. In the light of this evidence the claim made by James Calvert for the missionaries cannot be sustained. Before the missionaries could do their own proper work effectively, and while they were doing it, the way had to be prepared and defended by men who commanded, and, if necessary, were ready to use, far greater power than that with which the missionaries were invested.

      



1 James Calvert gives an account of the murder and the immediate causes of it in 
Fiji and the Fijians, vol. ii, pp 329-332 (1858 edition).





2 See John Watsford's letter dated 30 June 1845 (MMSM).





3 See Joseph Waterhouse's account of his conversation with Thakombau on this subject in his book 
The King and People of Fiji which he had the insolence to publish while Thakombau was striving for the unity of Fiji after the British government had declined his first offer of the sovereignty over the archipelago.





4 One of Thakombau's titles. It means root-of-war.





5 The whites of Levuka had seized the cargo of the ship going to Mbau with ammunition, and kept it for their own use against Thakombau.
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Chapter XVII


the limitations of the missionaries

        

From a review of the history of Fiji in this period it would appear that nearly all the mistakes made by the Methodist missionaries were due to their narrow-mindedeness and an obstinate conviction that their own religious position was unassailable. It might be possible to include both these limitations in one and say that the fundamental defect which that kind of knowledge which scientific investigators have acquired and made known in the last seventy years. The missionaries had almost unlimited assurance; but it was based upon knowledge far too restricted in character.

        
They undertook one of the most delicate and difficult tasks in the whole range of human activity; nothing less than to change the soul of a people. Their avowed object was to save the souls of the natives by converting them to Christianity; but in Fiji that involved a change in every department of their lives-political, social, economic, as well as religious. As David Cargill pointed out before he had been in Fiji five years: "The religion of Fiji is interwoven with the politics of the kingdom, and the economy of every family." In their attacks on the religion of the people the missionaries were, as we have seen, ruthless, and the effects were far-reaching. They took much away, and left the natives in such an impoverished condition inwardly that life was hardly worth living as compared with the olden days.

        
The captains of men-of-war who were also anxious for 

the welfare of the natives acted more cautiously, mainly because they were broader-minded men who were educated by the conduct of great affairs, and the management of large bodies of men. They did not interfere with the more innocent customs and institutions of the natives, and although they would have been glade to see the chiefs and people embrace Christianity, and even recommended them to do so, they refrained from making attacks on their gods. The missionaries on the other hand, interfered with everything their politics, their method of conducting business, their marriage system, their dress, their recreation and above all their religion.

        
It must not be forgotten in criticizing the missionaries that the life of the Fijians would have been modified in many ways by their contact with civilization weather the missionaries had gone there or not; and that, if civilization had exerted its influence through traders and adventurers only, their condition, would have been very much worse physically, morally and spiritually. Instead of being led on to sympathy with nobler ideals of living the natives would have been left in a welter of wickedness taught them by beach-combers and their ilk. Except in very rare cases indeed, no fault can be found with the moral standards of the missionaries of this period, and the splendid example of disinterested service which they almost invariably set is worthy of the warmest admiration. It was not in moral grandeur or spiritual fervour that they were wanting; it was in knowledge—knowledge of men and affairs; and knowledge of scientific truth especially that branch of it which is concerned with Evolution. Had they known more about anthropology they would Evolution. Had they know more about the native customs and institutions; had they understood something about psychology they would have seen the danger of denuding the life of the native of so many of its 

sustaining interests; had they understood Evolution they would have preserved what was good in the old religion, and grafted something better on to it. But they did not understand these things. Very few people in the middle of last century did.

        
They would have better and saved themselves from many a blunder had they only exercised more common sense and caution in dealing with the souls of the natives. The Roman Catholic missionaries were their contemporaries and notwithstanding their comparative failure in this period, they did display a more tolerant spirit in dealing with native customs and institutions, and they did try more than the view. They were not so narrow-minded as the Methodists.

        
The effects of this narrow-mindedness have already been revealed to some extent in the preceding chapters; but more needs to be said if only in the hope of preventing the repetition of such blunders in the future.

        
The missionaries were all too ready to assume that what was right and proper in middle class society in England must be appropriate to Fiji. They decided, for instance, that the natives were not adequately attired, and that they must at least come to church services more "decently" dressed; and so they provided the men with shirts and trousers from the mission store, and the women with prints and calico. The trouble was that the natives did not know how to use European clothing. They were so proud of being dressed "white man's fashion" that they would not take their clothes off. When wet to the skin they would sit with them on before the fire till they were dried, and would even go to sleep in damp clothes. The result was pneumonia which has carried off a large number of natives in the South Seas.

        
The blame for this however, does not lie at the door of the missionaries so much as their supporters in England who 

insisted upon "proper clothing." One of the members of the London Committee wrote to Thomas Williams recommending that the men should wear exactly the same suit of clothing as was worn in England. Williams protested and sent back a statement of what he considered suitable for a Fijian in the tropics. It included much more than would be considered appropriate now; but there was no coat. Besides the pressure from middle class England there was the vanity of the natives themselves to reckon with. The women demanded prints of gorgeous colours, and the men were proud to be dressed "white man's fashion." The extent to which some of them were influenced by this conceit is amazing. It is so even to this day in the Islands. I have seen a native on the road near Vila in the New Hebrides rigged out in a crumpled top-hat, a coat faded to a dirty green, a waistcoat without a button on it, and a pair of trousers with only one leg reaching below the knee—strolling along with head erect giving himself airs of superiority! Had the missionaries not gone to Fiji at all the natives would have dressed "white man's fashion" and probably much more shabbily.

        
The missionaries as we have seen insisted on one man one wife; but there they had no alternative. The Committee in London commanded them strictly to admit no man or woman to membership in the Church Society who was not a monogamist. There were no doubt many evils associated with polygamy, and the missionaries may have been right in taking a firm stand against it; but it was not without some advantages which are not referred to in the correspondence. It does not appear, for instance, that the effect of monogamy on the mortality of children was thought of by any of the missionaries; and yet it was well worth considering. When a chief had many wives the one with child was free from further intercourse till the child was weaned; but when he had only one wife it would frequently happen that she would 

have to bear one child while she was suckling another. In the tropics that was too much of a drain on a woman's strength, and had its effect on infant mortality. The British government dose not now interfere with the polygamous custom of the natives.

        
The narrow-minded unsympathetic way in which the missionaries attacked the religion of the natives has already been considered; but something more must be added in this context. The only respectful reference which I have found in all this correspondence to the Fijian's regard for his gods was made by Thomas Jaggar. In his letter of 9 July 1844 he gives an extract from his Journal under date 14 January 1844. He tells us that while conducting a service at Rewa the king and chiefs sent a message telling the people not to sing because their gods would be angry. A chief had just been killed, and it was their custom at such times to be silent. "I could not but admire," says Jaggar, "the attention which they paid to that which they believed their gods disapproved though I regretted their superstition." So far good. But note what follows: "I sent back a message saying 'we can't stop singing to the true God because of the feeling of your false gods.' " And he was a foreigner in this king's territory!

        
But it is in the correspondence of Joseph Waterhouse that we find this outrage on good taste carried to the furthest limit. In blatant irreverent iconoclasm he surpasses all the missionaries. He went to Fiji announcing his determination to put an end to all idolatry, and the following extracts from his own reports will show how he set about it:


At the metropolis of Rangi-rangi there is a large stone which is said to be the mother of Dengei, the great god of Fiji. Whilst on our march I noticed a stone set up by the wayside about eighteen inches in circumference and two feet in height, dressed with a 
liku; and upon inquiry was informed that it was a female GOD! An unsculptured stone—a goddess! A basaltic rock an object of human worship!! I could scarcely believe my own senses. No persuasion could induce 

one of the natives to touch it, and some of them seemed horror-stricken when I lifted up my foot, and bade adieu to her majesty by giving her a hearty and contemptible kick. Oh! where's the wonder that these worshippers of stone have hearts of stone!-Poor Feejee!
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Is it possible for vulgarity and want of consideration for the religious susceptibilities of others to go further?

        
Yes, perhaps, in this second act of desecration not long after he had settled down in Mbau:


On 9 May (1854) an attack was made upon a sacred forest in our vicinity, the carpenters being conveyed by water to the spot. Solemnly bowing before the Creator one of the teachers prayed aloud, and besought Him to prevent any evil coming to them while they attacked "Satan's forest." They then felled some of the monster iron-wood trees which have been considered sacred for ages. Some of the poor carpenters trembled very much lest an evil spirit should kill them'.
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Protect, O Lord! Thy simple-minded children of the South Sea Islands from the blighting influence of such vulgarians as Joseph Waterhouse.

        
No wonder the natives suffered from 
heart-sickness, In their contact with civilization bringing its more efficient fabrics, implements of husbandry, weapons, of, warfare and sailing craft they were bound to be haunted with a senses of their inferiority; but where was the need or justification for adding to these disappointments such outrages 
on their religious susceptibilities? When a Fijian bowed his head in submission to a superior power lie performed an act essentially religious that" diffused a hallowing feeling' through his soul; and whether he did so in the presence of an image, a fish or a bird, or his priest is a, subordinate matter. In his stage of mental development he needed these embodiments and incarnations of his gods to help him in his worship. Waterhouse takes refuge in plausible rhetoric about stony hearts and worship stone. But whose heart was the more indurated on both these occasions of desecration—his or the trembling native's? It is not quite fair to the rest of the 
mission-

aries to quote Joseph Waterhouse. Their iconoclasm was not so vulgar as his; but all of them could be fanatical in their denunciation of the heathen religion; and they must share a good deal of the responsibility for the heart-sickness that overtook the natives in the transition from the old order to the new.

        
Was the religion of the missionaries themselves so free from imperfection that they could afford to treat the shrines of the natives with such contempt as this? If only they had been capable of taking a critical survey of their own orthodox beliefs it might have made them a little more tolerant. There was, I believe, much that was ennobling, sustaining and inspiring in the religion of these old Methodists, and I shall endeavour to explain what I conceive to be the best of it in the last chapter of this book; but there were also inconsistencies and defects, and at least one very blasphemous doctrine for which I can find no parallel even in the most cruel beliefs of the Fijians.

        
The worship of many gods instead of one filled the missionaries with horror. But who among us even now after all the thinking of the last century knows for certain whether the Almighty stands absolutely alone, or is at the head of a hierarchy? It is quite clear that the missionaries in Fiji had not really made up their minds whether there was one or a plurality of Gods in their own religious repertory. When they were denouncing the hundred and one gods of the Fijians, they proclaimed in the most unequivocal language that there was one God and one only; but no sooner had the teachers entered upon their theological training than they were informed that there were three Gods—the Father, Son and Holy Ghost, and to these the Roman Catholics added a Goddess—the mother of Christ. But if there is no impropriety in believing in three or four Gods where is the 
blas-

phemy in believing in a dozen or a hundred? It is amazing in reading the records of this period to find how readily the missionaries could pass from the most dogmatic assertion of a single God to one equally dogmatic about the Trinity. In his letter of 4 June 1843 in which he gives an account of his visit to many of the outlying districts in Fiji John Hunt assures us that the natives are children in intellect: "You cannot convince them that it is impossible that there should be two Gods considering the Divine nature and government." And yet that same John Hunt told his pupils that there were three Gods! No doubt he, like the rest of them, would fall back on the Athanasian creed to resolve the inconsistency; but how far do these fantastic subtleties about One in Three and Three in One serve to enlighten any sane man on such an improvised mystery?

        
That was not the only inconsistency preached by the old missionaries to the natives. In one breath they asserted that their God was a kind Father full of love and goodwill toward His children; in the next they laid on the Almighty the responsibility for the existence of a place of torture in the next world where the souls of the professionally unsaved would agonize for eternity!! Fijian mythology told of the dreadful experiences that were encountered by departed spirits on the way to Mbulu, but there was nothing quite so horrific as this Hell of the Methodists. There was indeed a lake of fire into which they might be deftly dipped; but there was a chance of getting out of that. It is mortifying to find that this was the only effective weapon in their religious armoury that the missionaries wielded in the early days, and that they made the most of it—every one of them. In a book of sermons in the Williams collection of manuscripts in the Mitchell Library I find one on the text "Let the wicked forsake his ways." "So sure as God exists," says the 

preacher, "if you feel no pain for the evil in your hearts you will be pained with the unquenchable fire of Hell for ever;" and in another sermon this: "No soul can entertain a hope of salvation without the Gospel." Hell must have been a very densely populated underworld! The saintly John Hunt is as bad as the rest. On 26 February 1845 he quotes with approval a passage from Noah, one of his teachers: "the 
lotu grows at Makorotumbu—I make known to them that do not 
lotu the fire of Hell; and to them that 
lotu the love of Jesus."

        
The reader of Thomas Williams's Journal will not fail to detect another inconsistency which shows how unfair their judgments, passed on the conduct of the natives, could be when they were under the influence of religious prejudice. In every part of his Journal it will be clear that the great support for Thomas Williams in all his suffering and danger was a belief that Providence was guiding and protecting him. At no time during his service in Fiji—not even in the dark days at Mbua Bay-does he lose touch with that conviction altogether. He and all his colleagues display, in their own measure, the sublime faith of Job:—"Though He slay me yet will I trust Him." That shows the missionary at his best. But turn now to one of his entries for June 1847, and mark what he has to say of Tuikilakila's trust in his gods in spite of a severe rebuff at Malake while on his way to Koro-ni-ya-satha:


Tuilaila had exerted himself to secure success. He had cleaned the temples, weeded his father's grave aided by his favourite wife; killed his only bullock which with a number of pigs, puddings and baked vegetables he offered to his gods; prayed himself and made his priests shake and pray; fed and scolded, coaxed and threatened his priests; mustered his own forces, trepanned a number of Tonguese into his service; secured favourable response from the gods, and, after all came off thus miserably. Yet he cleaves to his gods!
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Observe the note of exclamation. Most people on reading 

the Journal of Thomas Williams will feel that it was noble in him to hold on trusting in his God despite suffering, failure and disaster; but when Tuikilakila does precisely the same thing he is represented by Williams, and would have been by all the missionaries, as an obstinate deluded savage! What tricks this theological bias can play with the judgment of men otherwise eminently sane!

        
One of the most important articles in the belief of the missionaries was that the Bible was the inspired Word of God, and that everything in it dealing with geological, anthropological, paleontological as well as religious subjects was literally true. Thakombau had his doubts and told them, one day that if the Bible had been written by man and not by God they ought to say so frankly. He threw down a challenge—if they would go to the waterless islands of Ongea and Vatu Vara, smite the rock there and get water in that miraculous way he and his subjects would embrace Christianity forthwith. The challenge was not accepted. In the early pages of his Journal, while Thomas Williams was still at Lakemba, the reader will find a description of the artifice by which a belated traveller hoped to stay the sun in its course, and prevent it sinking in the west till he had reached his home. At the end of his description Williams places a note of exclamation. Would he have so punctuated verses 12 and 13 of Chapter X of the Book of Joshua wherein it is reported that at the command of Joshua "the sun stood still and hastened not to go down for a whole day?" I think not. But why not? Surely the one is just as incredible as the other.

        
There is some risk that in drawing attention to such anomalies the author will give an impression which is far from his intention. No serious student of history will be disposed to underrate the importance of the Bible in its 

effects on the lives of European, American and many other peoples of the world. The influence of its teaching has been, and still is stupendous. Among the instruments used on this planet for the regeneration of mankind it has occupied a unique position. Irresponsible disparagement of its worth would be unpardonable. But there has been a deal of hard thinking on many subjects since the middle of last century; and the Bible like many other things hitherto sacrosanct has had to run the gauntlet of searching criticism. It is no longer regarded as a text-book in geology or any of the sciences however much men may be disposed to value it as a faithful record of man's spiritual development. The danger now is that those who have believed too much in the Bible hitherto may swing to the opposite extreme, and reject what is true and of the greatest assistance to man in his struggle toward spiritual attainment.

        
It is not surprising that the early missionaries in Fiji regarded every statement in the Bible as above criticism. The battle between science and religion had not begun, and belief in literal inspiration was centuries old. The Protestants of the Reformation rejected the doctrine of papal infallibility and accepted as a substitute the infallibility of the Bible. To the Puritans of the sixteenth and seventeenth century in England it was nothing less than the Word of God, and the Methodists of the eighteenth and nineteenth century did not doubt it. The missionaries in this as in so many other respects must be judged by the standards and beliefs of their own time not ours.

        
And though it certainly tended to narrow their minds in some ways, it made them strong to do, to dare and if necessary to die. The men who have done great things in this world's history have not always been broad-minded men. Notwithstanding all these criticisms of the 
narrow-minded-

ness of the old Wesleyan Methodist missionaries in Fiji candour compels me to admit something on the other side. There is good reason for believing that in this workaday world forces must be concentrated and confined, sometimes within very narrow limits, before they can be effective. Steam must be imprisoned before it can drive an engine; flood waters which can exert mighty power so long as they are confined within the river banks lose their energy on reaching the expansive ocean. The broadest-minded men are sometimes (often may we say?) lacking in driving power; narrowness and efficiency often go hand in hand. Even in our studies we must narrow the field in order to do effective work. Specialization has its dangers-precisely the same as those which beset the missionaries. In the contest between religion and science narrow-minded denunciation has not always been on one side. Even between the protagonists of different interpretations of a single subject there have been recriminations almost if not quite as bitter as those between the different sects of a single religion.

        
Such reflections as these make us pause in our criticisms, and ask whether the missionaries could have rendered so much good and effective service if they had not been narrowminded? Some men in this world's history have succeeded in combining great breadth of mind with efficiency in their own specific work—Caesar, Alfred the Great, Frederick II, Cromwell, Napoleon, Lincoln—just as in science there have been a few who could take a survey of the whole field of research, and attain to pre-eminence in their own particular subject. They are the world's great men, and as valuable as they are rare.

        
The Methodist missionaries in Fiji were not great except in their personal characters—their faith, fortitude and passion for service. It may well be that had they been 
broader-

minded men they would have accomplished less in their own special sphere of work. As it was they did enough to deserve an honoured place among the men who have served Fiji disinterestedly and with distinction. Some of their achievements have already been discussed; it is time now to review the rest.

      



1 See his report dated at Ovalau 14 April 1852 (M.M.S.M.).





2 See his report dated 12 April 1854 (M.M.S.M.).





2 See his letter dated 28 August 1847 in which he gives this extract from his Journal under date 19 June 1847 (M.M.S.M.).










Victoria University of Wellington Library




Fiji and the Fijians 1835-1856

Chapter XVIII — the services of the missionaries





        

Chapter XVIII


the services of the missionaries

        

We have already reviewed the work accomplished by the Methodist missionaries in the training of teachers, the translation of the Scriptures and other books, the publication of a grammar and dictionary of the Fijian language and the practice of medicine. These were important achievements by which the Methodists exerted enduring influence for good on the education, religion and health of the natives; but we have yet to consider their contributions to the advancement of the social, judicial and political life of the people.

        
The children of the Fijians were sorely in need of guidance, training and protection. Their parents had little control over them. Some of their time was spent in innocent games; but they were allowed to amuse themselves by taking part in disgusting and revolting practices such as the mutilation of dead bodies and practising the arts of war on living captives. Because of the ignorance and criminal conduct of many of the mothers, child mortality before and after birth was abnormally high. The schools established by the missionaries were of the most elementary kind: the teachers were untrained and without pay; but children and adults alike were taught to read, write, march and sing, and a little scripture history was sometimes added. All the missionaries strove to educate the mothers up to a higher sense of their responsibilities to the children, born and unborn, alike. Infants were fed on the same food as adults 

to the ruin of their digestions and it was difficult to persuade the mothers that diet was of any importance. What had been good enough for the parents would do for their children, and the same argument was applied to the treatment of infant diseases. The missionaries were more successful in putting down abortion which was dreadfully common in every part of Fiji. Among the members of the Church Society and many of the attendants at worship it ceased altogether.

        
The influence exerted by the missionaries in removing some of the more serious disabilities under which the women lived, and in raising their status was greater; but by no means what they hoped, prayed and worked for. In a letter written by Thomas Williams to his father on 4 May 1841 he says: "One thing which the Gospel must effect in these lands is the elevation of female character to its proper standard. At present that standard is exceedingly low."

1 The lot of the Fijian woman was hard and cruel. Widow-strangling seems to have been practised in nearly all the islands. The missionaries and naval officers applied them-selves most earnestly to its abolition; but the women themselves were the chief obstacles to reform: they demanded the right to die. Some progress was made especially after it became known throughout Fiji that the practice was held in abhorrence by European and American nations. This was not the only way in which women were sacrificed in the interests of men. Their flesh was considered more delicate than that of men, and on the arrival of a visiting chief who was known to be fond of human flesh they would be slaughtered for the oven. Women of very noble birth were generally entitled to respectful and privileged treatment, but even they were not safe. In his rage Thakombau slashed off the nose and part of the upper 

lip of his sister for an impropriety. She lived on, a pitiful sight; but only for a short time.

        
The sheer weight of civilized opinion would of itself have suppressed such fiendish practices in the long run; but meantime, much credit is due to the missionaries for their unremitting efforts to effect reforms. Though there was never any avowed distinction in the treatment of Christian women there is plenty of evidence to show that the chiefs were more careful in dealing with them; not only because the missionaries would vehemently protest against brutalities, but also because all Christians were under the protection of Jehovah who would avenge the wrongs done to His children. Most of the chiefs feared the wrath of Jehovah. In other ways less revolting but highly objectionable the inferiority of women in Fiji was taken for granted. They were not allowed to eat with the men except by special favour shown to some of noble birth; and usually they had to be content with the remainders of the meal. They did most of the menial work. Men went out to the reef to fish for turtle; but women netted the more common fish; men were employed to cook 
bakola; but ordinary cooking was done by women. They were the carriers of wood and drawers of water. Only on rare occasions were they allowed to enter freely into competition with men either in word or deed.

        
The life of a missionary and his wife in their own home was a protest against all this, none the less powerful in Fiji because it was inarticulate: concrete evidence impressed the mind of the Fijian more than argument. The whole trend of missionary teaching was in favour of raising the status of women: insistence on the value of a human soul, and the obligation to defend the weak against the strong. The educational system rough as it was helped: there were girls' as well as boys' schools and favour was shown to neither. The salvation of a woman's soul was, in the opinion of the 

missionaries, quite as important as that of a man's so far as the future welfare and happiness of either were concerned.

        
The influence of the missionaries on the political life of Fiji is an interesting, but somewhat complicated study. They were as we have seen careful to observe all outward forms of respect in their dealings with the ruling chiefs: but on closer examination it becomes clear that they, true to their experience of English political life, made an important distinction between the king and all other chiefs under him, however powerful they might be. Rarely would they venture to defy the authority of a king openly, and then only after taking great precautions to place their opposition in the most favourable light; but frequently they would take the side of the people against the other chiefs. It may have been partly because they were exceedingly anxious to make Christians of the kings believing that the rest would follow; but it was also due to a genuine conviction that the king's constitutional position demanded much greater respect than that of any of his underlings. Nevertheless the direct and indirect effect of the teaching of the missionaries was undoubtedly to weaken the authority of the kings as well as all the other chiefs in Fiji; and it was the deepening consciousness of this that eventually led to the war between Heathenism and Christianity. That there was good reason for curbing the arbitrary authority of the Fijian chiefs need not be doubted; but whether the missionaries were justified in making themselves the agents of political reforms is another matter. They knew very little indeed about the difficulties and dangers involved in the conduct of great affairs, and in their ignorance they sometimes rushed in where angels might have feared to tread. Wherever the interests of their religion were concerned they dared much and sometimes got themselves into trouble from which they 

had to be extricated by men of war both European and Tongan as we have seen.

        
Their policy of encouraging their converts to defy the will of the chief in times of war, and in the training of his subjects for war appears to me wholly unjustifiable; not only because they were strangers in a foreign land and had no right on grounds of fair play to undermine the loyalty of subjects to their king, but also because they did not understand the magnitude of the problem they were dealing with. I think, too, that their interference with the marriage customs of the Fijians was both impolitic and dangerous. They may have been justified in refusing to allow any man to become a member of their Church Society who had more than one wife. They could not do otherwise. The instructions of the London Committee on the point were decisive. But James Calvert went further than that: he deliberately encouraged the people of Ono in their determination to prevent Jemima becoming Tuinayau's wife. Had Tuinayau landed with his army in Ono there would have been a devastating war, and Calvert would have had to share the responsibility for it. As it was one hundred men of Tuinayau's army were drowned in the storm on the way to Ono. Wherever a Christian woman who was a member of the Church Society was betrothed to a heathen chief trouble was bound to arise.

        
From the white man's point of view 
Vasu was a ridiculous custom founded in gross injustice; but it was, after all, "the custom of the country," and till the missionaries went to Fiji the people and the victimized uncles acquiesced in it. A case occurred in Yadrana on the island of Lakemba after the town had become Christian. The natives protested knowing that the burden would fall on them eventually. Dr Lyth openly defended them, just as he defended people in other villages of Lakemba against the exactions of their 

chiefs, especially in commandeering labour. It was natural that he and the other missionaries should feel strongly on such matters, not only because the chiefs were sometimes most unreasonable in their demands; but also because they had a Gospel bias in favour of the poor and the oppressed.

        
To the ordinary layman it would appear that Christ respected the commands of those who were invested with secular authority: he would render to Caesar the things that were Caesar's. In the crisis of his life he made no effort to escape, and, like Socrates, went to his death rather than evade his country's laws. But there is a general consensus of opinion that his teaching favoured the poor and the oppressed, and, on more than one occasion in his brief ministry, he warned the rich that they had received their reward, and that it would be very difficult for them to pass through the gateway that led to enduring happiness. The beatitudes of the Sermon on the Mount are addressed to the poor in spirit and the meek and lowly in heart—virtues sometimes found in the mansions of the rich; but more frequently in the cottages of the poor. The minds of the missionaries were saturated with the teaching of the Gospel, and their journals show that in the disputes between the people and their chiefs on industrial and economic matters they were nearly always on the side of the people.

        
No doubt in such disputes the missionaries were usually in the right. The journals written by visitors including the captains of men-of-war leave little room for doubt that the chiefs exercised their authority very often in a tyrannical manner, and that they could be exceedingly cruel and oppressive in their treatment of the 
kaisi or common folk. The only effective check on their excesses was the danger of their subjects transferring their allegiance to some other chief—probably one who was hostile. It is to the credit of the missionaries that they acted with caution in their interference 

with the industrial relations of chiefs and people; and most of the modifications which they desired were afterwards insisted upon by the British government. But the British government after 1874 had an unquestionable right to enforce its own policy in this as in other matters, while the missionaries had no legal or constitutional right whatever. The case for them must be argued, if at all, on the broader ground of human sympathy. But that has its obvious limitations considering that they were foreigners in the land, and the responsibility for maintaining order was vested not in them but in duly appointed chiefs. In reviewing the whole subject of the influence of the missionaries on the political and industrial life of the Fijian I confess to a doubt as to whether the service which they rendered might not be more appropriately regarded as disservice. I have already condemned their attacks on the war policy of the chiefs, and. also their interference with the marriage customs that prevailed among the Fijians. Had it not been for the impression left upon my mind by the reports of visitors and especially of naval commanders concerning the excesses of the chiefs, and the almost helpless condition of the downtrodden 
kaisi I should have taken a more decisive stand against their interference in industrial matters also. As it is I am prepared to believe that they paved the way for beneficial reforms at a later time by a power that had a clear right to enforce them.

        
There was no judicial system in Fiji in the first half of last century: no courts for the administration of law. There were no written laws. Custom was very powerful; the will of the chief was law. In 1856 there came a change for the better. A chief of Mbatiki was tried and found guilty of murder, and a heavy fine was imposed. Immediately after wards it was announced that, in future, all persons convicted of murder would be hanged. The first victim was a chief 

of Mbau who had murdered his wife. On 7 March he was tried and found guilty: four days later he was executed.

2 Here is the first crude attempt to administer justice in Fiji "white man's fashion." Some credit is due to the missionaries for this desirable change. They had prepared the way for it in their own church meetings. When offences were committed by members of the Church Society the offenders were arraigned in the presence of the other members, and definite charges were made. If the defendant were found guilty, he was punished by banishment from the Society. It was a kind of limited excommunication, applied first of all and most frequently at Lakemba where the progress of Christianity was most rapid and the punishment most dreaded. When the roving Tongans despoiled the Fijians, as they often did in these early days, they were brought before the church tribunal and reparation was insisted on; when the Christians of Vatoa refused to hand back the goods they had stolen from a shipwrecked crew they were brought under church discipline until they repented. When Maafu the Tongan chief and Wetasau the most powerful chief in Lakemba under the king went to Matuku and made war on the Heathen Dr Lyth insisted on their being tried. The charge was that they had taken the initiative in the war and had not simply defended themselves against attack. They were found guilty and banished from the Society of the Church.

        
The discipline administered in this way was, of course, purely ecclesiastical, and it depended for its efficacy mainly on the number and quality of the Christians. After the conversion of Tuinayau in 1849 it was strong enough to bring the most powerful chief to heel, and force him later to public repentance before he could gain readmission. In the 
West-

ern islands the progress of such tribunals was necessarily slow until the battle of Kamba followed as it was by thousands of conversions. The time was then considered ripe for the application of a system more in accordance with the regular judicial procedure of civilized nations. It was the wish of the Methodist missionaries, and naval offices that the Mbau chief should be tried for murder after a proclamation had been issued. The form was not yet strictly correct; but it was an important step on the way to a regular system for the administration of justice.

        
The Fijian Archipelago is now a part of the British Empire. The part played by the missionaries in bringing that about is interesting; but it cannot be followed here later than the year 1856. In the early days some of the white settlers in Fiji tried to create a feeling against the missionaries by spreading a report among the natives that they had come with disguised intent of taking the country, and were working in co-operation with British naval officers for the establishment of British sovereignty. Whatever suspicions the chiefs and people may have entertained at first they were soon convinced that the report was false. There is not a particle of evidence, so far as I am aware, to show that any of the missionaries went to Fiji with any other idea in his mind than to save the souls of the natives; nor is there any reason to believe that they interested themselves in the transfer of the archipelago to Britain before the year 1850. After that there came a change.

        
That a contest was going on between the British and the French for imperial supremacy in the Pacific in the forties of last century is now a matter of common knowledge. A perusal of the Journal and correspondence of Captain Henry Byam Martin of H.M.S. 
Grampus for the year 1846 makes 

that quite clear.

3 But the Methodist missionaries in Fiji were not affected by it at that time. French Roman Catholic missions were established in Lakemba in 1844, Samoa in 1845 and Rotumah in 1846; but there is no indication that the Methodists regarded them as preludes to French imperial expansion in Middle Oceania. Events transpired in the early fifties that aroused their suspicions and led one of them to formulate a definite proposal for the transfer of Fiji to Great Britain.

        
In 1851 Monseigneur Bataillon arrived in Fiji with the object of settling French Roman Catholic missionaries in Viti Levu and Taviuni. From that time the dread of a French occupation of the archipelago haunted the minds of the Methodists, and in 1855 an ordinary act of courtesy not connected with French imperial designs at all, was quite enough to throw them into a state of anxiety and hurry them on to some definite proposal. When King George of Tonga arrived in March 1855 with his fleet the missionaries learnt that he had been visited by the French Governor of Tahiti and the Commodore, and that they had entrusted to him letters of greeting to be delivered to the French priests at Levuka. There was nothing in that to excite suspicion of French imperial designs in Fiji; but by this time Calvert was thoroughly alarmed, and his worst fears seemed to be justified when not long afterwards news reached him that Tui Levuka had signed a paper and given it to Monseigneur Bataillon, asking for French protection; and that the Bishop had taken the paper with him to Sydney "and would do his best to send down a French frigate." Calvert got busy.

        
When Captain Denham arrived at Levuka in H.M.S. 
Herald in July 1855 Calvert went on board, and informed 

him that Tui Levuka had now decided to cede the whole of the island of Ovalau to Great Britain on the understanding that the British protectorate flag would be hoisted. He urged the captain to accept the offer forthwith; but Denham replied that in the absence of any instructions to do so such a proceeding would be highly improper. Before leaving the ship Calvert wrote a letter to London explaining the situation and expressing the hope that plans would be laid "for the English taking possession of Ovalau and indeed the whole of Fiji." But Calvert's proposal was premature, and, so far as the local authorities in Fiji were concerned, unauthorized. He must have known that Tui Levuka had not the right to hand over Ovalau to any foreign power; for part of the island was owned by Thakombau, and up to that time the king had not made up his mind to offer the sovereignty over Fiji or any part of it to Great Britain. In a later letter dated 12 August 1855 Calvert says that he has had long talks with Thakombau and King George on the subject of the Protectorate; but adds nothing about the result of the conversations beyond the statement that "the matter is delayed." There was plenty of talk in more or less irresponsible circles in England about the annexation of some of the islands of the Pacific which the missionaries in Fiji were aware of. A Mr J. Oliver of Bradford had written to Lord Clarendon urging the British government to anticipate the French by taking over Tonga as well as Fiji! But although King George favoured the suggestion of a British Protectorate over Ovalau he objected to anything of the kind for Tonga, and had said so plainly to Sir George Grey in New Zealand and Sir C. Fitzroy in New South Wales. He considered that he was quite competent to manage his own affairs. And so he was.

        
Calvert was in a hurry; but the British government was not. Another war had broken out in New Zealand, and the 

Cabinet decided that Great Britain had as much responsibility in the Pacific as it was desirable to undertake. Nor did Thakombau definitely make up his mind to hand over the sovereignty of the islands till 1858. The offer was refused, nor was it accepted until 1874 when some very important questions about financial commitments, and the possibility of taking over a united Fiji had been satisfactorily answered. But though Britain was cautious she was not indifferent, and when Calvert left Fiji toward the close of the year it was with the assurance that if Britain did not declare a Protectorate over Fiji she would prevent France doing so.

        
That was enough for the time being. It meant that the cause of Methodism would not be imperilled by the establishment of an alien power in the archipelago. It was in defence of Methodism, and not primarily or chiefly from any imperial design, that Calvert and his colleagues had advocated a British Protectorate.The Methodist missionaries had worked for twenty years in Fiji, and after the battle of Kamba their prospects were very bright indeed. Were they now to be darkened, perhaps eclipsed, by the establishment of a power which would make the success of their rivals, the French Roman Catholics, assured? Not if the missionaries and the Methodist Conference in Sydney could prevent it. Calvert was packing up to leave Fiji in August 1855 when he received a letter from William Bennington Boyce, the first president of the Australasian Conference, asking him to put off his departure for a time as his services might be needed "in that critical period of Feejee's history." Calvert consented; but after receiving the assurance that the French would not be permitted to take over the archipelago he left for Sydney.

        
There was little ground for Calvert's fears. Apart from the intentions of the British government the mind of Thakombau had to be reckoned with, and in 1855 he was much 

more favourably disposed toward the British than the French for many reasons. He was, to begin with, a convert to Methodist Christianity; and although willing to help the Roman Catholic missionaries in their good work, he could not forget that the Methodists had done far more than they for the welfare of his people. The French priests had not arrived in the Western group till 1851 and he knew very little about them. On the other hand he knew the Methodists intimately, and notwithstanding his own troubles with them, he had a profound respect for the characters of the men he had been associated with, and had no doubt that they were sincerely devoted to what they conceived to be the best interests of the natives. With William Cross he had not been on very friendly terms; he could never forget that he had slighted Mbau by settling down at first in Rewa; but he had an affection for John Hunt, and deep respect for Lyth, Calvert and Watsford who had resided at Vewa. In the dark days of the year following his conversion to Christianity, Calvert had stood by him and helped to shield him against enemies in Ovalau and traitors in Mbau. Waterhouse's insolence annoyed him, and he could not make a confidant of him as he did of Calvert; but even Waterhouse had promised to do what he could provided the king would remain true to his public profession of Christianity.

        
Looking back over the history of the past twenty years Thakombau had no reason to doubt the value of the work done by the Methodist missionaries through their schools, their books and their medicine. He believed that the triumph of Christianity was assured in Fiji, and it was to the Methodist far more than to the French priests that the credit was due. The great white Queen had sent out these men to minister to his people. In the event of a transfer of sovereignty it was to be expected that Queen Victoria would continue her good work in the interests of Fiji.

        


        
But the great white Queen was very powerful too; more powerful so far as Thakombau's experience enlightened him, than any of the other rulers whose ships visited his island. He had seen far more of British men-of-war and British naval officers than of any other nations, and men of the stamp of Erskine and Home had left a deep impression on his mind both of their goodwill and their power. He had for long cherished an ambition to unite the whole of Fiji under his own authority. He knew that the ceaseless wars could not be prevented except by some leader strong enough to force his will on all the other chiefs. In his own crude way he had striven to attain to that position; but he now realized that the problem was too difficult for him. Some other leader stronger than he must undertake the work, and who better than the great white Queen who had sent out these powerful ships to protect her own subjects in the far distant islands of the Pacific?

        
The definite proposals made by James Calvert in 1855 are of little importance in the history of the negotiations that led to the final transfer of the sovereignty over Fiji to Great Britain; but it would be a mistake to pass lightly over the impression made upon Thakombau's mind by the character and work of the British missionaries in the twenty-three years before he made his first offer. The missionaries were not concerned directly with empire building; but they were empire builders for all that. It has been well said that no nation can build up a great empire unless the people who belong to it are an imperial race possessing the qualities indispensable for such work. These old missionaries who went forth to the cannibal islands had those qualities, and under the rigorous discipline to which they were subjected they became more and more imperial in character—perhaps more imperious too. Instead of degenerating and sinking 

toward the level of the natives they grappled with difficulties and dangers, overcame them, transmuted evil into good and imparted some of their own granite quality to the people with whom they associated. They were able to do this not only by reason of their inborn quality; but also by the help of religious convictions that made the inward light burn brightly, and gave them strength and courage to travel hopefully where other men less inspired would have faltered and fallen. Among these convictions was one—"the best of all" —that calls for special consideration because of the stupendous influence which it exerted on their lives and work in Fiji.

      



1 See Letters to his Father, vol. i. 1839-43 (M.M.).





2 See 
Fiji and the Fijians, vol. ii, pp. 352-4.





3 See the Journal and Letters etc. of Henry Byam Martin's cruise in the. Pacific in H.M.S. 
Grampus in 1846. The original documents are in the British Museum; a photostat reproduction of them is in the Mitchell Library, Sydney.
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Chapter XIX


"the best of all"

        

In my association with the people of the south-west Pacific I have frequently observed that the more religiously inclined among them have a lively sense of the interposition of Providence. It was put most vividly before me on Norfolk Island one day in a conversation with Mr Cornish Quintal who was then the oldest surviving Pitcairner. He was telling me of some of his experiences as a whaler. On one occasion when they were twelve miles out at sea a whale upset their boat, and they had to swim for it. "I knew I could reach the shore," said the old man, "but what agitated my mind was the number of sharks that kept close to me as I swam." "That was a terrifying experience," I remarked. "Yes," he replied "it was—for a time; but I prayed. I said 'Please, God, do not let them bite me,' and then my fear passed away." The story was told in such a simple, unaffected way that there could be no question of the old man's sincerity. His belief in the interposition of divine Providence was an essential part of his mental and spiritual equipment. I have no doubt that the conviction not only banished fear, it also put vim into his strokes and contributed in no small measure to his success in reaching the shore.

        
In my study of the evidence furnished by the missionaries of this period I have been brought face to face with the same conviction hundreds of times. There was not one of them in Fiji, Protestant or Roman Catholic, who did not cherish this belief. Of all the articles of their faith it seems
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to have been the one most deeply rooted, and it gathered strength from every danger passed and every obstacle overcome. In the most spiritually minded of them the plant grew into a tree so robust that the hurricane winds of adversity, disaster and failure could not uproot it, though for the time they might shake it severely. It bore fruit in heroic deeds that will not fail to elicit the admiration of fairminded men whether they are able to accept the belief or not.

        
Of the earliest Roman Catholic missionaries Father Bréhéret would seem to have been the one most powerfully and consistently influenced by this conviction. No duty was menial that was performed in the service of his Master; and no danger unnerved him because of the ever-present sense of His guidance and protection. Ploughing his way through stormy seas, with the billows thundering on the reef not far away, and the darkness of the night coming on, his companions aboard the little cutter would turn to him with anxious eyes. "Fear not," he was wont to say at such times, "no mischance can befall, not a hair of your head can be injured unless the good God permit of it." Notwithstanding all their differences of creed, ceremony and discipline here was one fundamental conviction that possessed the heart and mind of Roman Catholic and Methodist missionary alike, and should have made them feel that they were brothers differing in nothing but opinion.

        
The reader of the Journal of Thomas Williams will not fail to detect the power of this conviction over his life; it irradiates the darkest passages of his correspondence in Fiji. Somosomo was a trying station and in his letters to the Society in London he was often quite frank about the disappointments and failures of their work. Dark was the picture that he felt obliged to paint in a letter of 16 August 1844 twelve months after his appointment to that centre; "But," he adds, "as I feel satisfied that the watchful eye of a divine 

Providence surveys the path I take, nay more, directs my feet in that path I would resign every wish to His gracious will and learn to believe Him—'God when he gives supremely good, nor less when he denies;' the more so as recent experience has taught me that e'en crosses from His sovereign hands are blessings in disguise."

        
The year 1848 was exceptionally trying, and the mind of Williams did not escape its depressing effects. In an undated letter, written probably in August he says:


The past ten months have been months of trial to nearly every member of the Fijian district. The summary of events during the abovementioned space of time is a gloomy one. It comprises the destruction of chapels and mission houses by hurricane; the wilful firing of a native's house by Heathens; the heavy and protracted affliction of a brother and his wife, and the wives of two other brethren; the severe and all but hopeless affliction of our esteemed Chairman; the death of a child accelerated by unavoidable exposure in a storm; the loss of a Teacher and some members at sea when on mission business; the shipwreck and narrow escape from drowning at sea of two missionaries, the loss of a good canoe in one case, and of a cutter and two of her crew in the other; the deliberate murder of two Teachers, and attempts on the lives of others; the removal of one of the oldest and best received missionaries from the field … with other events not less melancholy.



        
Here was a record of heart-striking injuries calculated to excite doubt in the mind of a man who believed that Providence was watching over the affairs of the mission. Williams was depressed; but in the sequel he reasons himself back to the old sustaining belief with the help of the Scriptures:


And if we adopt the language of Abraham and ask "Shall not the Judge of all the earth do right?" the answer is—certainly He will. With that which is right we cannot complain. We dare not complain. We will humble ourselves and lament before God our listlessness and unfaithfulness. If these visitations are only corrective we will pray that we may realise the full benefit of them; if they are judicial, may the Lord show us our sin and give us unfeignedly to repent of it. I believe, as a District, we abase ourselves before the Lord, and wait for His salvation. For the Lord will not cast us off for ever, But, though He cause grief, yet will He have compassion according to the multitude of His mercies. May the Lord make us partakers of His full salvation, vessels meet for His service, arm us for conflict with the powers of darkness; and lead us on to conquest.



        


        
Williams was to be tried in a more fiery furnace in the next few years when grim-visaged war overtook him and his flock at Mbua Bay. He had to contemplate the pitiful condition of his followers, despoiled and murdered; back-sliding under duress to their old faith; the work of years threatened with ruin. But never in the worst of his mental suffering does he abandon the belief that somehow or other, and in His own time, God will carry on His work to a successful issue.

        
Every missionary in Fiji was like-minded with Thomas Williams in this respect; some even stronger in the conviction. Perhaps the most striking example of the tenacity with which this sustaining and comforting assurance was held is to be found in a letter written by John Watsford on 30 June 1848 describing his experiences in two hurricanes accompanied with deluges of pelting rain that wellnigh swept him and his family away to sea. Immediately after, when the hand of affliction lay very heavily upon him, he turned to his God with a heart full of gratitude for His blessings! The whole letter might well be quoted; but I will content myself with two extracts in which he gives vivid accounts of their experiences while the hurricanes were raging. His colleague at the time was James Ford, recently arrived from England. Watsford says:


For the last six months our time has been almost incessantly occupied in attending to our afflicted families. You will best understand the trying circumstances in which we have been placed from a few extracts from my Journal:

Thursday January 13th. We have had a severe storm today. Many houses were blown down, and we expected ours to be among the number; but were thankful to find it standing when the gale passed over.

Sunday 16th. A day long to be remembered. Never while memory holds her seat shall I forget what we have this day passed through. All Saturday night the wind was very high, and it increased towards morning. About 10 o'clock it blew a tremendous gale. We had some of the Teachers and people in our house, and they did all they could to keep it up; but it rocked and shook over our heads, and we expected it to fall every moment. We collected the children near the door, and, wrapping them up in blankets we stood ready to rush out should the 

house be broken in. About II o'clock the wall plate was broken in two, and one side of the house fell in. The door was then thrown open, and we attempted to rush out, but were beaten down by the wind and the rain. When we recovered from the first shock we made as fast as we could through the awful storm to our kitchen. It was with the greatest difficulty that we reached the place, and then you may judge of my feelings when I heard the natives shouting out the name of my little boy; and was told that he could not be found! But he was safe—a native had carried him into the kitchen before we arrived, and we were truly thankful to God to find him there.

The people now assembled in the kitchen, and did all they could to keep it up. The wind roared terrifically; the rain fell in torrents and we expected soon to be again driven from our shelter. When we had been in the kitchen about half an hour, two young men arrived from the town, and told us that the water was rising around us very fast, and that if we did not make haste we could not escape. We saw that it was really so, and we knew not what to do. It seemed like taking our wives and children into the jaws of death if we ventured out; and yet we saw that if we remained where we were we must be lost. We at last determined to go. I gave my dear little girl to Joel the Teacher, and the other children to some of the people. Mrs Ford was placed on one native's back and Mrs Watsford on another, and then, commending ourselves to our gracious God we rushed out into the furious gale. It was a fearful time as we hurried along to the town. The nut trees bended over our heads, and fell around us: the nuts were flying in every direction. The rain beat like shot in our faces, and it was with the greatest difficulty that we could keep on our feet, the wind being so strong. We had to wade through the water, and in many places it was up to our necks; we had to cross a part of the river where a long nut tree was thrown across for a bridge. The flood was very rapid, and we were in imminent danger; but, thank God, we 
got over. After some time we all reached the town and ran into one of the Teachers' houses; but we soon had to leave it again as we thought it would fall upon us. We then got into a little house which appeared stronger than others, and, as it was on a raised foundation we thought the flood could not reach us. Here we remained about an hour, shivering with cold, our clothes being soaked with the rain. While we were in this place many houses fell around us, and the water continued to rise very rapidly, and now it reached the step at the door. The night was coming on, and we began to think of some plan of getting to the mountains before dark. The Teachers tied a number of bamboos together for a raft, and we sent Mrs Ford and Mrs Watsford first. The natives swam and pushed the raft along. They had great difficulty in managing it and we were afraid they would be thrown off; but through the goodness of God they were landed in safety at a house at the foot of the mountain which was only one inch or so above the water. The raft returned and brother Ford and I got on it. We had to leave our dear children behind except my little girl whom I carried in my arms. I had wrapped the blanket 

closely round her, and held her close to my breast to screen her from the storm. She cried very much for some time, and then she moaned a little, and I thought my child was dying. I felt her little face, and it was cold as marble. When, however, we reached the house she revived again. Our other children were then brought, and the natives carried them up into the mountain and returned for us. But while they were away we found that the water had gone down a little. We waited a short time to be certain, and then sent for the children who were brought back nearly dead. How truly thankful we were to be allowed to remain in this little shed. About six o'clock the storm began to abate; but we could not get near our house to get dry clothes; and if we could have got to the house we could not have obtained what we needed as nearly all our things were or had been under water. I happened to have some native cloth on a shelf in a native house which the flood had not reached. This we cut up into dresses, and taking our own clothes off, we wrapped some of it around us, and felt a little more comfortable. Our Teacher cooked us some food of which we partook, and then having engaged in prayer, we spread some cloth on the ground and lay down to rest. What a day this has been! In all that we have passed through how great has been the goodness of God. Had the storm come on at night I do not know what we could have done. Our extremity was God's opportunity. One house only was out of water. Mrs Ford who was very near her confinement was wonderfully supported. Blessed be the name of the Lord for all His mercies.



        
And so John Watsford, having passed through this ordeal, sits down to count his blessings, and to bless the name of the Lord for all His mercies! That was noble.

        
But the price they paid was heavy. On Monday the 31st Watsford's little girl died. On the same day news came that a canoe had been wrecked in the storm, and that Abraham, one of their native teachers, three Tonguese and four or five Fijians who were members of the Church Society at Nandy had been drowned. Mrs Watsford had collapsed after the death of her child. On 17 February she was very weak, and had to be sent to Mbua Bay for a change. Mrs Ford, who had given birth to a child on 20 February, was stricken with inflammation of the throat on 10 March and was dangerously ill with dysentery on the 17th. Mrs Watsford on her return from Mbua had a severe attack of hemorrhage from the womb and could get no relief. In the begin-

ning of April she was so ill that Watsford sent to Vewa entreating Dr Lyth to come over and tend her if he possibly could.

1

        
It was in these circumstances that the second hurricane burst upon them, and Watsford in his Journal proceeds:


Another hurricane! We have been up all night. The wind was veryhigh and we expected our house to fall. We knew not what to do. Neither Mrs Ford nor Mrs Watsford could move out of bed; and, if we had been driven out into the storm we know not what the consequences must have been. The flood was rising around, and a little before daybreak it was up to our doors. We cast our burden on the Lord and He sustained us. The wind continuing very high the people recommended us to fly to a house on the hills lest the flood should rise with the tide. We prayed about the matter, and we determined to do so. We placed our wives on beds laid on a few bamboos and the natives carried them. In the evening the storm abated a little; but we thought it best to remain where we were during the night. We feel very thankful to God for His goodness to us. All around us was a complete ruin; but our house stood. Praise the Lord.



        
Since the first hurricane in the middle of January John Watsford had encountered a succession of calamities which-would have plunged most men into a sea of bemaddening sorrow; but now after the second hurricane with desolation all around him, instead of giving way to plaints he sits down and writes: "We feel very thankful to God for His goodness to us," and "Praise the Lord!" Well done, John Wats-ford! That shows human nature at its best. It makes the layman reflect and ask: What was there in the religion of these old Methodist missionaries that moved them to expressions of gratitude in the face of such trials and devastation as these?

        


        
The answer brings us back to the title of this chapter.

        
In Westminster Abbey there is a mural tablet in honour of John and Charles Wesley, and on it are inscribed the words by which John Wesley on his death-bed took leave of his followers standing round: 
"The best of all is God is with us"

2 The committee responsible for placing that inscription on the tablet must have felt that no other words could express so well the truth that lives at the heart of Methodism. At the conclusion of my study of the history of Fiji from 1835 to 1856 I am inclined to think so too. The conditions of life in those tropical cannibal islands were severe enough to force the old missionaries back on the most sustaining conviction that was in them, and here, I believe, it is. Many of the articles of their belief were similar to those of other Protestants, though they laid special emphasis on justification by faith and a sort of supernatural illumination at the moment of conversion. But deeper than any other conviction, and most important in its influence over their daily lives, was the abiding sense of the presence of God in all their enterprises and afflictions directing and sustaining them.

        
The student of missionary records is reminded of this over and over and over again. The conviction lay close to the heart and deep in the mind of every one of the early missionaries. It is hardly ever put of the minds of Dr Lyth, John Hunt, John Watsford and William Moore. All of them, especially sensitive Lyth, had their seasons of depression; but the sense of God's abiding presence in their souls—controlling, guiding and protecting them—carried them through trials, disappointments and dangers that would have crushed men of more robust health who had no such conviction to sustain them.

        


        
The old childlike trust in divine interposition, beautiful as it was, and powerful for good in its influence on the lives of those who cherished it, can no longer be defended in its simple and direct form. Scientific investigation has proved that there is no nook or corner in this great universe in which law does not prevail; and the man who violates it can no longer rely upon this simple faith for his safety and salvation, so far at least as his life in this world is concerned. He who drops inadvertently over a precipice will be dashed to pieces at its base, and no amount of faith will save him from the effects of the law of gravitation. A man may drive water uphill, it is true; but only within limits which can be measured and foreseen. The law of gravitation is not destroyed, it is only resisted to a slight extent by the application of power from another source, and that power can be measured too. The good result is not achieved by ignoring law, but by recognizing it and making due allowance for the power exerted by it. There are laws by which man's moral and spiritual nature is regulated and governed. We are not clear about them yet; but men are earnestly striving to find them out and define them. Until they are more clearly explained men and women will scarce know how to put themselves into a line with the will of God much as they may desire to do so. But we are on the way to knowledge here as elsewhere, and every advance in science, physical as well as mental, enables us to see a little more clearly how we may save our bodies and souls by adjusting our own wills to the will of Providence.

        
The age of simple faith has passed for those who have tried to look at human life as Shakespeare did, and have realized from a study of the characters of Cordelia, Desdemona and Ophelia what a frightful disproportion there may be in this world between moral transgression and 

suffering. Where divine laws are violated or broken there will be suffering, whether the individual who breaks them or is involved in the consequences of their violation is strong or weak, moral or immoral, innocent or guilty. There is no adequate reason to suppose now that Providence will suspend any law physical or moral for the immediate benefit of any individual or nation.

        
Is it necessary then to conclude that the old simple faith of the missionaries in divine interposition was all wrong? Must we abandon altogether the belief that Providence watches over the lives of His children guiding their steps and preserving them from danger? I think not. In all that Science has yet revealed I find nothing that makes it impossible for me to believe still that the sovereign Power of this universe can exert a direct influence on the 
minds and 
souls of human beings both to restrain and to stimulate; and in that belief there is hope for a survival of the old simple faith in a higher and more spiritual form.

        
In the lives of the mystics who believed so profoundly in revelation there is plenty of evidence to indicate, if not to prove, that spirit with spirit can meet. But there is no need to rely solely upon them. Some of the clearest and strongest intellects that have moulded this world's thought have borne testimony to the possibility of communication between the human and the divine. In his edition of Plato's 
Apology of Socrates and Crito Louis Dyer says: "Socrates himself was singularly favoured in that he possessed a gift sent of God—a heavenly voice of warning. Whenever this voice spoke within him he knew that what he was about to do would result in harm, and that therefore he must abstain from it. When the voice was silent he was the stronger in his purpose and strengthened others in theirs."

3 

John Milton face to face with an alternative: dereliction of a duty or loss of eyesight chose the latter and defended himself in a statement that his biographer, Mr Mark Pattison, has rendered from the Latin original of the 
Second Defence of the English People thus: "I could not but obey that inward monitor I know not what that spoke to me from Heaven."

* Is this merely the figurative language of a poet, or must it be interpreted more literally?

        
The Quakers of John Milton's day believed in the "inward light," and those of their successors who belong to the old school believe in it yet. What is this inward light, so real and so important for them? Let those who profess to believe in it give as clear a definition as they can. To the historical student it would seem that the most important contribution to religious thought by these Seekers after truth has been made by insisting on the reality and supreme value of divine intimation and leading.

        
Granted the existence of a Universal Mind and the possibility of its direct influence on the mind of man the belief in a guiding and protecting Providence may still rest on sure foundations; and reviewing the effects of that belief, not only on the character and work of the early missionaries, but also on thousands of men in history who have been inspired by it, its loss would be one of the gravest misfortunes that could overtake mankind. But it is not at all likely that it will be lost. In one form or another belief in a Power not ourselves that works in and through human life has been held by men from the beginnings of recorded history. It would seem to be one of those primal sympathies which having been must ever be. In the history of primitive races the conviction can be detected in forms that are crude 

and superstitious. It was a great reality in the religion of the old Fijians; and when the people of Ono-i-lau turned to the Christian faith it was the belief that found expression in language of extraordinary clarity considering their intellectual limitations. There was, indeed, nothing more remarkable or essential in the religion of the heathen Fijians than this belief in the controlling, guiding and protecting power of their gods. The very fact that the heathen Fijian, the Wesleyan Methodist and the Roman Catholic priest held this belief in common, notwithstanding all their diffeences, may be taken as pretty good evidence that in one form or another it is one of the great and enduring realities of religion.

        
But like all great and ennobling ideas, and indeed everything else including what is highest and best, it can be abused as well as used. It is clear from the records of the missionaries that it became with them an obsession which frequently betrayed them into a disparagement or complete oversight of the value of services rendered, sometimes to themselves, by their fellow men. In March 1851 John Malvern, who was then stationed at Lakemba, ran across to Vanua Vatu. Darkness overtook him and the crew before they could get back, and the passage into Tumbou harbour was and still is dangerous.

5


As we drew near the dreaded part our Fijian captain cried out "Look out here for there is a good deal of motion." As we slowly moved along we could just discern the foaming billows very near to us, on either side, impetuously rushing forward, and every now and then threatening to overwhelm our little craft. Whilst in the narrow entrance we got a little wrong for want of light, and a tremendous roller came right against us. The canoe for a time stood motionless as though wedged in the mighty wave. Every tongue was silent. I thought that, though so near, I should never be permitted to see my dear wife and family again. Very shortly, however, to our great joy 

our Master whom we were serving set us at liberty, and after about two hours of poling I was landed safely on the shores of my Fijian home. Praise the Lord for His goodness.



        
Had John Malvern been at the helm the language used in the passages underlined might have been regarded as a tribute to his modesty and piety; but since he was not, a few additional words of praise for the captain and his crew would have shown due regard to the claims of common sense and fair play. The omission was typical. So strongly were the missionaries convinced that the Almighty was ever at hand to interpose directly on their behalf, that they were inclined to overlook the fact that in this workaday world He achieves His purposes by means of human agents; and whether they do well or ill in such circumstances will depend largely on their own skill and courage. We have already seen what captains of men-of-war did time after time to extricate the missionaries from difficult and dangerous situations, and that they were inclined to forget; nor did they ever give the Tongans the credit that was due to them for rendering similar services. As to the assistance rendered by naval officers and settlers in the christianization of the natives they very rarely acknowledge it. In this as in other ways they were narrow-minded men. These few criticisms do not detract from the value of their conviction; rather they enable us to see that the missionaries were not sufficiently well-equipped on other sides of their nature to use such an inspiring and ennobling idea to the best advantage. Striving ever to attain the best they marred much that was harmless and good for want of common sense and practical wisdom. They had the defects of their qualities.

        
But it would be a mistake to dwell at length on those defects. They were by no means the only people in this world whom the heavenly light has sometimes led astray; and there is infinitely more to be said in favour of the good
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than the harm it did them. It was a light that not only made their countenances to shine, but also cast its beams on many a rugged and dangerous path along which they were forced to travel; and under its radiance they marched on hopefully and courageously. We may deplore their narrow-mindedness; but we must admire their fortitude, and give them full credit for doing their duty faithfully according to the light that was in them. They made mistakes, some of them serious; but they were nearly all the mistakes of the age in which they lived. They were deficient in knowledge; but they acquitted themselves like men, and have left behind them records that go far to prove that no man will ever sink irretrievably into the abyss of despondency, or travel hopelessly over the rough and wild ways of this world who can retain in his heart the conviction that "the best of all is God is with us."

        
If this is the conviction that lives and works at the heart of Methodism, the followers of John Wesley need have no fear of spiritual decline so long as it exerts power over them. Human beings are rarely called upon in this world to pass through a more severe discipline than that to which the early missionaries in Fiji were committed; and few who have studied their records will deny that under the influence of this conviction they proved that they were masters of their fate. It is hardly possible that there can be one intelligent man in all the world who would challenge the worth of a religion that moved John Watsford to pour out his soul in gratitude to his Maker situated as he was after the devastating hurricanes of 1848.

        
But if the Methodists wish the dying words of John Wesley to have their fullest and best effect they must get rid of their Hell. The references in the missionary records to that murky underworld make repulsive reading. It cannot be denied that the threat of Hell did make an impression on 

the minds of some of the Fijians trained as they had been under the discipline of fear; but every right-minded man will regret that the missionaries made use of such a blasphemous doctrine to secure "converts." Some excuse can be found for them by people who are willing and able to use their historic sense. In the middle of last century it was part of the stock-in-trade of nearly all religious instructors. But there can be no justification for retaining such a doctrine now. Apart from its inherent incredibility there is no real support for it in the teaching of Christ. It runs counter to the whole trend of his instruction about God, and the passage in the Gospels in which he was supposed to have made reference to Hell is corrupt. It is high time that the doctrine was relegated to oblivion. People who have attained to the belief that God is a kind Father who disciplines His children by means of salutary laws cannot be expected to listen, without feelings of suppressed indignation, to instruction that represents Him as a cruel monster capable of inflicting torture on His children from which there is no hope of escape this side of eternity. The doctrine of hell-fire is a blasphemous detraction of the character of the Almighty, and stultifies the most comforting, inspiring and ennobling conviction that John Wesley bequeathed to his followers—"The best of all is God is with us."

      



1 It was in response to this call that Dr Lyth left Vewa for Nandy and had a most lucky escape from being carried out to sea and drowned in the second hurricane that struck the mission at Nandy. He had got as far as Ovalau, and left his own boat to dine with the captain of a ship inside the reef. While on board the hurricane began. The boat in which he was travelling was swept past the ship out to sea northward and all the crew but one drowned. The ship on which Lyth was being entertained was driven ashore. He lost all his medicine and medical apparatus; but suffered no bodily injury and returned safely to Vewa. An account of his experiences is given in Lyth's Journal, vol. iv, under the heading "An Account of my shipwreck on Wednesday April 5th 1848." See also his letter of 16 July 1848 in his Letter-book, pp. 451-6 (MM.)





2 These words were printed over the companion-way of the missionary ship 
John Wesley. The letters are preserved in the museum of the Methodist Missionary Society in Bishopsgate, London.





3 See p. 20 of the Introduction to Plato's 
Apology of Socrates and Crito, edited by Louis Dyer, Assistant Professor in Harvard University (Boston, 1885).





5 See John Malvern's letter dated 13 March 1851. The two significant passages have been underlined by the author.





* See Mark Pattison's 
Milton, p. 110. The translation of the passage given by J. A. St John in 
The Prose Works of John Milton, vol. i. p. 238, is: "I would not have listened to the voice of Esculapius himself from the shrine of Epidauris in preference to the suggestions of the heavenly monitor within my breast."
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I. 
the discoverers of fiji

          

For the opening chapter on the discoverers of Fiji I have been able to make use of two important original manuscripts in the Mitchell Library. The Huydecoper manuscript of Tasman's voyage is there, and it has been translated by a Dutch scholar, Dr P. K. Roest. Another journal of the same voyage has been edited by J. E. Heeres of the Dutch State Archives and Mr C. H. Coote of the British Museum. A copy is in the Mitchell Library. The fourth volume of the 
Monumenta Cartographica is now due, and it will contain a reproduction of a map in Vienna of Tasman's voyage which should be carefully compared with the one reproduced by Heeres and Coote. The Mitchell Library also possesses an original "Log of the Proceedings of His Majesty's ship 
Bounty in a Voyage to the South Seas … under the command of Lieutenant William Bligh." For the other discoverers of Fiji I have used a photostat copy of Cook's Journal of his second voyage; Ida Lee's (Mrs Charles Bruce Marriott) book on Bligh's second voyage in 1792 which, in my voyages among the islands of the archipelago, I have found to be minutely correct; 
A Missionary Voyage to the Southern Pacific Ocean performed in the years 1796, 1797, 1798 in the ship "Duff" commanded by Captain James Wilson compiled from Journals of the Officers and Missionaries, and illustrated with Maps, Charts and Views drawn by William Wilson (with a preliminary Discourse and Appendix) published in London in 1799. The Journal of Captain 

Fabian von Bellinsgauzen's 
Voyage round the world in the sloops "Vostok" and "Marnye" 1819-21 was published at Petersburg in 1831. No English translation of it has yet been printed, and I do not know of any Russian copy having found its way to Australia. But there is one copy in the British Museum and another in the Royal Geographical Society in London. The Admiralty Library possesses the atlas containing maps, plans and coloured illustrations, but not the text. Dumont D'Urville has published accounts of his two voyages, the first under the title 
Voyage de Découvertes de la Corvette "l'Astrolabe" exécuté pendant les années 1826, 1827, 1828, et 1829; the second 
Voyage au Pole Sud, et dans l'Océanie sur les Corvettes "l'Astrolabe" et H
a Zélée," 1837-40. D'Urville's map of the Fijian group is published in a separate volume under the title 
Dumont D'Urville's Atlas du Voyage de "l'Astrolabe" et "la Zélée," 1847.

        

        

          
II. 
missionary manuscripts

          
The information given in the body of my book is based upon a study of a large number of important original documents in the archives of the Wesleyan Methodist Missionary Society, Bishopsgate, London; the Mitchell Library in Sydney; the Admiralty Annexe at Cornwall House; the Record Office; and the Roman Catholic mission station at Sumi in the island of Rotumah.

          
The most complete and valuable collection is the one in the possession of the Methodist Missionary Society in London. It ranges over the years from 1835 to 1856—the great missionary period in Fiji—with a few letters and reports in 1857. It includes general reports from the District Meetings in Fiji, some of which are missing; special reports from each of the mission centres—Lakemba, Rewa, Vewa, Somosomo, Nandy (Vanua Levu), Mbua Bay and Mbau; letters 

(with extracts from their journals) and reports from William Cross, David Cargill, John Hunt, James Calvert, Thomas Jaggar, Dr R. B. Lyth, Thomas Williams, John Watsford, David Hazlewood, John Malvern, William Moore, John Polglase, Joseph Waterhouse, Samuel Waterhouse, John Smith Fordham, William Wilson, and W. Collis, teacher at Lakemba. The most important of the letters and reports are those written by David Cargill, John Hunt, Dr Lyth, Thomas Williams. These men were in Fiji in the very early years; they remained long enough to correct first impressions, and they had a seeing eye that looked into detail. James Calvert is the most voluminous writer and his letters and reports are valuable, but more as a running commentary on events than an analysis of the customs, institutions, beliefs and character of the Fijians. There is one serious defect in this collection of documents at Bishopsgate: the number of outgoing letters to Fiji and Tonga is disappointingly small. But it is a very valuable collection, and I cannot see how any authoritative work on the history of Fiji in the transition period can be compiled without making use of it. I have not actually counted the number of original documents in the Bishopsgate collection; but I have an impression that it is not less than a thousand; and every one of them was written under a sense of responsibility.

          
The collection in the Mitchell Library in Sydney comes next in importance. It is different in character from the collection in Bishopsgate. There is more material for a study of the life and work of Dr R. B. Lyth and Thomas Williams than is to be found in the Methodist Missionary Society collection, and it includes a large number of private letters of both Lyth and Williams which are very valuable. The letters written by Thomas Williams to his father in Horncastle are more numerous, lengthy and even more 
valu-

able than the letters and reports he addressed to the Committee in London. The journals of Lyth, Williams and Hazlewood are in this collection too. A list of the Mitchellian manuscripts relating to the history of Fiji in this period includes: R. b. lyth: Journal 1836-54, 9 vols; Day-books, 3 vols; notes on Fijian Customs; Tongan and Fijian reminiscences, 4 vols; notes on Fiji in Fijian; sketches of John Hunt and Fijian chiefs; district returns for 1854; circuit returns from 1850; personal account book; translation of the Bible in Fijian, 3 vols; short record of events, 1837-59; index to Lyth manuscripts; miscellaneous papers chiefly in Fijian, notes on grammar, etc. There is also a short diary by Mrs Lyth 1836-8. thomas williams: Journal, 2 vols; letters to and by Thomas Williams, 1832-59, 4 vols; letters by Thomas Williams to his father, 1839-43; account book 1839-57, 2 vols; short account of the translation of the Bible into the Fijian language; miscellaneous notes, chiefly concerning Fiji and the Fijians, 1843-52, 3 vols; sketch book; Somosomo Quarterly Letter; major portion of the manuscript of the first volume of 
Fiji and the Fijians; copy of 
Fiji and the Fijians interleaved with manuscript corrections and additions; 
index rerum; account of the Wesleyan mission in Fiji; note books; trade account book, 1843-51; translations, mostly printed. david cargill: Grammar of the Fijian language. david hazlewood: Journal, 1843-4 and 1846-50, 3 vols, john hunt: Journal, 1839-41. james watkin: Journals, 1830—, 2 vols. williams and barrff: Journal of a voyage undertaken by, for the purpose of introducing Christianity among the Feejees and Samoas, 1830 (2 copies).

          
A number of original documents relating to the progress of the Roman Catholic mission in Rotumah have been preserved, and were in the possession of Father Griffon when I visited the island in 1928. I was informed before leaving 

Fiji that they would probably be transferred to the church at Thawathi in Ovalau where the Roman Catholic archives of the archipelago are stored. I had expected to find at Thawathi some manuscripts of the priests stationed at Lakemba from 1844 to 1855, but was informed that there were none, and that it was possible a few might be preserved at the headquarters of the mission in Rome.

        

        

          
III. 
admiralty records

          
In the Admiralty Annexe, Cornwall House, London, there are large collections of charts, maps, plans, tracings and views of the South Pacific islands. There is no difficulty in finding those relating to Fiji because of the admirable system of indexing adopted there. Most of these documents are of great historical value. The information given in them is always very explicit, and nearly always accurate. Photostat copies of a number of these charts and views are now in the Mitchell Library, Sydney, and it is probable that, with the permission of the hydrographer, many more will be added in the future. For the study of the history of regions where there are so many small islands they are indispensable.

          
My search among the Admiralty manuscripts in the Record Office for dispatches written by the commanders of British warships who visited Fiji from 1836 to 1856 yielded very poor results. I found very few, and those of little importance, though I was assisted by Miss Deane who had been working there for years in the interests of the Mitchell Library. Some of the Admiralty manuscripts were removed to Deptford Victualling Yards in 1900. I searched there too, but found little of importance referring to Fiji. There is, I fear, good reason for believing that a large number of Admiralty documents belonging to this period 1835-56 have been destroyed because shelf-room could not be found for them in the Record Office. Mr Perrin of the Admiralty 

Library thinks that some of the dispatches from Fiji may have been among them. Fortunately some of the letters and dispatches written by commanders of British warships in Fiji have been published, and copies of a few are in the archives of the Methodist Missionary Society at Bishopsgate.

        

        

          
IV. 
original publications

          
A number of books written by commanders of warships, resident missionaries and other people who went to Fiji in this period have been published. They are of unequal merit. The best account by any of the naval commanders was written by Charles Wilkes, commander of the United States Exploring Expedition. It must not be forgotten that there is a great difference in respect of reliability between the accounts published by visitors, and those written up by men who resided for many years in the archipelago. The descriptions of the islands, and of the outward appearance of the people and especially the chiefs, may be and generally are trustworthy; but when the visitors go deeper and discuss the habits, customs and mind of the people their observations must be read critically. I have generally found that for the more hidden characteristics they rely on information imparted to them by the missionaries. It almost invariably happens, too, that visitors dwell disproportionately on the atrocities and inhumanities practised by the Fijians in the thirties and forties of last century. That is natural: their attention was bound to be arrested by spectacular differences between Fijian civilization and their own; but it is also misleading, and the casual reader of such books needs to be very carefully on his guard lest he carries away an impression that is quite unfair to the Fijians who had many admirable qualities, and were in some respects a superior people.

          
Of these original publications written by visitors I have 

made a discriminating use of the following: 
Life in Feejee by a Lady (Mrs Wallis) (Boston, 1851); 
Narrative of the United States Exploring Expedition by Captain Charles Wilkes (Philadelphia, 1845); 
Narrative of a Voyage round the World performed in H.M.S. Sulphur by Captain Sir Edward Belcher, R.N. (London, 1843); 
Journal of a Cruise among the islands of the Western Pacific by Captain John Elphinstone Erskine, R.N. (Murray, 1853): 
Sketches in the Pacific by Conway Shipley, R.N., containing beautiful illustrations taken in the cruise of H.M.S. 
Calypso, Captain H. Worth (London, 1851). More important are the original publications of some of the resident missionaries: 
Memoirs of Mrs Margaret Cargill by her husband (J. Mason, London, 1841); 
Fiji and the Fijians by Thomas Williams and James Calvert (London, 1858); 
The King and People of Fiji containing a life of Thakombau by Joseph Waterhouse (London, 1866). In 1925 Sir Everard im Thurn and Mr Leonard C. Wharton edited the 
Journal of William Lockerby and included in the book the narratives of Samuel Patterson, the Tahitian missionaries on the 
Hibernia and the Journal of Captain Richard Siddons. It is a valuable publication.

          
I may say in conclusion that I believe the value of the evidence supplied by the missionaries in their correspondence throughout this period has been very much underrated, and too often overlooked. The early missionaries in Fiji were men of strong prepossessions, and the impartial student will soon discover that he must make due allowance for that; but they were also men of intelligence, with an acute sense of responsibility, and they knew a lot about the Fijians and their language before they were influenced to any great extent by the civilization of the white man. There is a wealth of carefully considered detail in their correspondence, journals and day-books which beggars the information 

given by any other original authorities that I have read or studied. The material available for study in the vaults of the Wesleyan Methodist Missionary Society in London, and in the Mitchell Library in Sydney, opens up a mine of information which historians and anthropologists would do well to work for all it is worth. The early missionaries in the Pacific must not be judged only by their religious work; they were pioneers in other branches of thought and industry.
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A Missionary Voyage to the Southern Pacific Ocean performed in the years 1796, 1797, 1798 in the ship "Duff" commanded by Captain James Wilson compiled from Journals of the Officers and Missionaries, and illustrated with Maps, Charts and Views drawn by William Wilson (with a preliminary Discourse and Appendix) published in London in 1799. The Journal of Captain 
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The information given in the body of my book is based upon a study of a large number of important original documents in the archives of the Wesleyan Methodist Missionary Society, Bishopsgate, London; the Mitchell Library in Sydney; the Admiralty Annexe at Cornwall House; the Record Office; and the Roman Catholic mission station at Sumi in the island of Rotumah.

          
The most complete and valuable collection is the one in the possession of the Methodist Missionary Society in London. It ranges over the years from 1835 to 1856—the great missionary period in Fiji—with a few letters and reports in 1857. It includes general reports from the District Meetings in Fiji, some of which are missing; special reports from each of the mission centres—Lakemba, Rewa, Vewa, Somosomo, Nandy (Vanua Levu), Mbua Bay and Mbau; letters 
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The collection in the Mitchell Library in Sydney comes next in importance. It is different in character from the collection in Bishopsgate. There is more material for a study of the life and work of Dr R. B. Lyth and Thomas Williams than is to be found in the Methodist Missionary Society collection, and it includes a large number of private letters of both Lyth and Williams which are very valuable. The letters written by Thomas Williams to his father in Horncastle are more numerous, lengthy and even more 
valu-
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A number of original documents relating to the progress of the Roman Catholic mission in Rotumah have been preserved, and were in the possession of Father Griffon when I visited the island in 1928. I was informed before leaving 
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In the Admiralty Annexe, Cornwall House, London, there are large collections of charts, maps, plans, tracings and views of the South Pacific islands. There is no difficulty in finding those relating to Fiji because of the admirable system of indexing adopted there. Most of these documents are of great historical value. The information given in them is always very explicit, and nearly always accurate. Photostat copies of a number of these charts and views are now in the Mitchell Library, Sydney, and it is probable that, with the permission of the hydrographer, many more will be added in the future. For the study of the history of regions where there are so many small islands they are indispensable.

          
My search among the Admiralty manuscripts in the Record Office for dispatches written by the commanders of British warships who visited Fiji from 1836 to 1856 yielded very poor results. I found very few, and those of little importance, though I was assisted by Miss Deane who had been working there for years in the interests of the Mitchell Library. Some of the Admiralty manuscripts were removed to Deptford Victualling Yards in 1900. I searched there too, but found little of importance referring to Fiji. There is, I fear, good reason for believing that a large number of Admiralty documents belonging to this period 1835-56 have been destroyed because shelf-room could not be found for them in the Record Office. Mr Perrin of the Admiralty 
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272, 
303, 
320

	Somosomo dialect, 
190-2

	Sorlin 
Brother, 
222

	Soroangkali, 
112, 
172-2

	
Sulphur, H M.S., 
27, 
102(note), 
121-2, 
323

	Sumi, 
206 (note), 
228, 
318

	Suva, 
33, 
38, 
45, 
101 (note), 
127, 
186, 
188 (note)


          

	Tahiti, 
271, 
296

	Tahitian missionaries, 
142-4

	Take Care Reef. 
See Beregis.

	
Tales from Old Fiji, 
56

	Tangithi, 
130-2, 
221

	Tanoa, 
39, 
59, 
60(note), 
102-3 (and note), 
104 
111, 
131, 
134, 
145, 
172, 
174, 
245-6, 
265

	Tasman, A. J, 
15-16, 
21, 
25, 
317

	Tasman Straits, 
16

	Tathilevu, 
42

	Taumonu, Mathew, 
152

	Taviuni, 
16, 
33-4, 
41-2, 
105, 
138, 
182, 
209, 
213, 
220-2, 
244, 
296

	Thakau Matathuthu, 
35

	Thakau Vuthovutho, 
35

	Thakaundrovi, 
33

	Thakombau, king, 
38-40, 
46-9, 
59-60, 
80, 
88, 
102-3, 
108, 
114, 
134-5, 
186, 
188(note), 
199, 
209, 
222, 
226-7, 
245-7, 
252-7, 
259, 
261, 
264, 
266-70, 
271, 
283, 
288, 
297-300

	Thawathi, 
228, 
321

	Thikombia-i-lau, 
37

	Thikombia-i-ra, 
16, 
31-2, 
38, 
96, 
211

	Thomas, 
Rev. J., 
102(note), 
205 (note), 
224(note)



	Thombia, 
34

	Thomson, 
Sir Basil, 
1-8, 
9-11

	Three Brothers, 
20

	Thurston, 
Sir John, 
202

	Tiliva Station. 
See Mbua Bay

	Tofoa, 
19

	Toka, Joni, 
180

	Tonga, proposal for annexation by Britain, 
297

	Tonga-Fijians, 
51

	Tongan language, 
32

	Tongans, 
17, 
32, 
40, 
48-9, Si, 
56, 
83 (note), 
99, 
101, 
145, 
147, 
162-3, 
175, 
178, 
190, 
205, 
212, 
223, 
226-7, 
230-1, 
253, 
269-71, 
294, 
314

	Tongataboo, 
17 (and note), 
18, 
83 (note), 
91, 
169

	Totoya, 
29, 
33-4, 
38, 
144, 
160, 
172

	
Triton, mission ship, 
149, 
174-5

	Tubou Toutai, 
75

	Tui Levuka, 
267, 
297

	Tui Mbua, 
81, 
254

	Tui Viti. 
See Thakombau.

	Tuidreketi, 
80, 
103, 
110, 
247

	Tuikilakila, 
King, 
41, 
55(note), 
59, 
64, 
74, 
80, 
105-6, 
109, 
114, 
122, 
137-8, 
247-50, 
255, 
282-3

	Tuilaila. 
See Tuikilakila.

	Tuinayau, 
King, 
32, 

37, 
83, 
101-2, 
112, 
130-2, 
156-8, 
172-4, 
213, 
221, 
265, 
291, 
294

	Tuithakau, 
King, 
7, 
41, 
58, 
59, 
64, 
80, 
87, 
105-6, 
114, 
137, 
214, 
236

	Tumbou, 
32, 
37, 
51, 
107(note), 
132, 
144, 
210, 
214, 
313

	Turner, 
Rev. N., 
204

	Turtle Island. 
See Vatoa.


          

	Uea. 
See Wallis Island.

	United States Exploring Expedition, 
10, 
12, 
28, 
121-5, 
144, 
322


          

	Vanua Levu, 
19, 
25, 
28, 
31, 
33, 
34, 
38-9, 
41, 
51, 
53, 
60(note), 
95, 
182, 
199, 
201, 
223-4, 
244, 
251-2, 
259

	Vanua Mbalavu, 
20-1, 
35, 
37, 
107, 
144

	Vanua Vatu, 
313

	Varani, Ratu Elijah, 
46-7, 
80, 
111, 
142, 
246, 
254-8, 
266-7

	Vatoa, 
17-18, 
25, 
28, 
35, 
71, 
107, 
171, 
181, 
294

	Vatu, Aisea, 
180

	Vatu Vara, 
283

	Vavau, 
121, 
195-6, 
204

	Vea, Paula, 
152

	Verata, 
56, 
105, 
108

	
Veronica, H.M.S., 
20

	Verradors Island, 
15

	Vewa, 
27, 
39-41, 
43, 
46, 
51, 
105-9, 
126, 
134-5, 
139, 
146-7, 
151, 
152, 
155, 
193, 
197, 
199, 
201, 
217-22, 
247, 
252-3, 
256, 
263, 
266, 
272, 
299, 
308

	
Victor, H.M.S., 
27, 
120

	Viti Levu, 
19, 
22, 
25-7, 
31-3, 
34, 
39, 
50-1, 
53, 
56, 
84, 
86, 
102, 
108, 
162, 
182, 
224, 
244, 
265, 
296

	Viti Levu Bay, 
39

	
Vostock, ship, 
22, 
318

	
Voyage round the World (Bellinsgauzen), 
21 (note), 
22

	Vuata Vatoa, 
17

	Vuna, 
69, 
122

	Vuta, Aisake, 
180

	Vuya, 
55 (note)

	Vuya Point, 
43


          

	Wailangilala, 
32, 
35-6

	Waitambu, 
107, 
112

	Wakaya, 
29, 
33-4

	Wallis, 
Capt., 
13

	Wallis, M.D., 
Mrs, 
13, 
323

	Wallis Island, 
177, 
211-12

	Washington, Mount, 
23

	Waterhouse, 
Rev. John, 
150, 
172 (note), 
211

	Waterhouse, 
Rev. Joseph, 
40, 
46, 
87, 
146, 
267, 
278-80, 
299, 
319, 
323

	Waterhouse, Samuel, 
319

	Waterhouse, 
Mrs Samuel, 
44

	Wathiwathi, 
107

	Watkin, James, 
320

	Watsford, 
Rev. John, 
2, 
43, 
52, 
60 (note), 
147, 
177-9, 
183, 
199, 
208-10, 
299, 
305-9, 
315, 
319

	Watsford, Mrs J., 
139, 
306-8

	Wesley, Charles, 
309

	Wesley, John, 
309, 
315-16

	Wesleyan Methodist Missionary Society, 
1-3, 
10-11, 
51-2, 
93, 
104, 
113, 
115, 
127, I
42(note), 
146, 
148, 
152-5, 
174, 
193, 
195, 
197, 
204-6, 
216, 
225, 
231-2, 
235-6, 
250, 
257-8, 
277, 
291, 
309(note), 
318-19, 
322

	Wetasau, 
158, 
208, 
225, 
294

	Wharton, L. C., 
21 (note), 
25, 
323

	Whippy, David, 
117, 
269

	Wilkes, 
Capt. Charles, 
10, 
12, 
27-8, 
121-4, 
144, 
322

	Williams, 
Rev. John, 
143, 
205



	Williams, 
Rev. Thomas, 
2-10, 
29, 
38, 
42-3, 
52, 
55-6, 
58, 
60 (note), 
63-6, 
71-4, 
75-6, 
80-2, 
85-7, 
93, 
95, 
99, 
101, 
106, 
109, 
115-16, 
139, 
144, 
147, 
163 (note), 
166, 
174-6, 
187, 
193, 
195, 
198-9, 
202, 
208-10, 
230-2, 
234-5, 
247-60, 
262-3, 
266, 
277, 
281-3, 
288, 
303-4, 
319-20, 
323

	Wilson, 
Capt James, 
20-1, 
25, 
317

	Wilson, William, 
317, 
319

	Windward Group 
See Lau.

	Women, status of, 
288-9

	Worth, 
Capt H, 
12, 
323


          

	Yadrana, 
107, 
291

	Yangasa Levu, 
20

	Yaro, 
37

	Yaroi, 
225 (note)

	Yasawas, 
22, 
28, 
31, 
34, 
54, 
84, 
223

	York, 
Cape, 
24

	York Peninsula, 
24

	Young Fijian Society, 
238
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