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Abstract

Abstract

My thesis comprises a documentary translation of letters written in 1840 by Bishop Pompallier and the
French Marist missionaries working with him in New Zealand, a cross-disciplinary interpretation and

analysis of the source text, and analysis of the translation strategies used.

My translation contributes to knowledge about New Zealand’s history and culture by enabling access to
the French missionaries’ letters for the first time in English in sequential, unabridged form, thus
providing new perspectives on early colonial New Zealand and a counter-balance to the predominantly

Anglophone views available until now.

| evaluate the extent to which the writings of Pierre Bourdieu on habitus, capital, field, and power, and
of Jacques Derrida on language and meaning, have been useful in guiding my analysis and

interpretation of the language used by the French missionaries.

| use Bourdieu’s analytical tools to examine relationships within the Catholic mission, and to show how
relationships between the British, the French missionaries and Maori in 1840 New Zealand were
shaped by earlier historical events. Relevant archival materials provide a historical context for these
cross-cultural encounters. The writings of Maori scholars and the records and findings of the Waitangi
Tribunal (2014) have enabled me to gain some access to the views of 1840 rangatira and to help

establish the contextual background for the French Marists’ letters.

| argue that Derrida’s views on language and translation, as exemplified in la différance, la trace and
the impact of retentive and protentive meaning on understanding, open up the possibilities of
translation so that it is more fluid, flexible and responsive than notions of strict equivalence would

permit, thus enabling the source text to live on in a new and ever-changing context.

Database searches indicate that Bourdieu and Derrida have not previously been used in New Zealand

to inform analysis of translation strategies and procedures.

My analysis of cultural lexis used by the early Catholic missionaries shows that while they did not
accept the validity of Maori spiritual beliefs, changes in their use of language reflect their growing

understanding of, and respect for, Maori and Maori culture.
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Introduction

Chapter 1: Introduction

My thesis comprises an analysis and a translation of a selection of letters written by Bishop Jean-
Baptiste Pompallier and French Marist'! Roman Catholic (Catholic) missionaries in the Pacific, 1836-
1854, to Fr (Father) Jean-Claude Colin, Marist Superior General, in Lyons, France. Published in 2009-
2010 as Lettres regues d’Océanie (LRO), [Letters from Oceania], a ten-volume collection of 13732
letters, edited by Fr Charles Girard S.M. (Society of Mary) and published in French but not yet
translated into English in sequential, unabridged form,2 the letters are valuable primary sources* of
information about life in early to mid-19th century Oceania, including Australia, Fiji, Futuna, New
Caledonia, Papua New Guinea, Rook, Samoa, the Solomon Islands, Tonga, Vanuatu, Wallis,
Woodlark, and New Zealand. The 333 letters written from New Zealand® represent 24.25% of the full
collection.® From these, | have selected 31 letters written mainly in 1840 as the focus of my thesis and

translation. However, as these letters should be seen in the context of the entire collection, | cite other

1| distinguish here between Pompallier and his missionaries as Pompallier was not a Marist (member of the
Society of Mary). However, | use “Marist” to refer succinctly to all the French missionaries, including Pompallier,
who were Marist priests or Brothers, were associated with the Marists, or were working under Pompallier as
laymen in the New Zealand mission, 1838-1850. See pp.37-38 for discussion of the significance of this difference
between the bishop and his men.

2 This figure includes eight complementary letters (Girard, 2010, 10, pp.1-19).

3 Fragments of the LRO have been translated in recent scholarly articles. A co-operative project for translating
selections from the LRO, overseen by Fr Mervyn Duffy, Auckland, is published on the Marist Studies Wiki, but the
translations are not necessarily complete versions of the letters and are not peer-reviewed. A recently published
(2015) English translation of Lettres des missionnaires maristes en Océanie, 1836-1854 : anthologie de la
correspondance recue par Jean-Claude Colin, fondateur de la Société de Marie pendant son généralat, edited by
Girard, comprises excerpts from a selection of letters from all over Oceania. Of the two letters that coincide with
my selection for translation (docs 52 and 85), only doc.85 is translated in full in the Anthologie.

4 “Girard’s opus will be the single most most [sic] important foundational contribution to Pacific history in its fullest
extent since J.C. Beaglehole’s magisterial editions of James Cook’s Journals” (Hugh Laracy, 2007, pp.383-4).

5 This includes all letters written from New Zealand and those written by New Zealand missionaries on voyages to
Australia or France if the missionaries were at the time primarily based in New Zealand.

6 Girard (2009) states the collection comprises all the letters received from Oceania by the Marist Fathers’ general
administration, as well as letters sent to family and friends through the central house in Lyons from 1836 to 1854
(Vol.1, p.ix). However, it is clear that, for a variety of reasons, many letters went missing. An unexplained gap is
evident in the letters written from New Zealand from 1846-1849 inclusive. Only ten letters have been published for
this four-year period, an average of 2.5 letters per year, compared with an average of 24.8 letters per year over the
remaining 13 years of the 1838-1854 period of the New Zealand LRO. Perhaps Pompallier's absence from New
Zealand 16 April, 1846, until he returned on 11 February, 1850, no longer responsible for the Marists, meant a
reduction in conflict so fewer letters were written. Additionally, many letters may have been lost on unreliable
ships, including frequently used whaling boats. It is also noteworthy that of the 333 New Zealand letters published
in the LRO 1838-1854, only 16 were written to family members, although other letters might have been sent
directly to family members, rather than through Colin.
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letters from the LRO to clarify and contextualise some of the language and content of my primary

selection.

The choice of a predominantly 1840 timeframe for my translation reflects my wish to present a
publishable high-interest translation that contributes to knowledge about New Zealand history and
culture. The signing of the Treaty of Waitangi on 6 February, 1840, and consequential changes in
Maori-Pakeha relationships mean that the year has a particular, and high, significance for New
Zealand readers. It is also an interesting year in the history of the Catholic mission to New Zealand as
it marks the fomentation of irreconcilable problems in the mission. A further reason for basing my
selection on a particular year is that my translation will thus provide an uninterrupted, but
representative, selection from the LRO that will be able to be built on and extended by other
translators. As the selected letters should be seen in the context of the entire collection, | cite other
letters from the LRO to clarify and contextualise some of the language and content of my primary

selection.

The structure of my thesis, a dissertation followed by my translation as an appendix, complies with and
is analogous to University of Auckland requirements for a PhD thesis accompanied by a corpus of
creative work. Thus my thesis integrates theory and practice, with the two parts distinct yet

interdependent and presenting a reflective approach to the translation process.

The skopos or ‘purpose’ (Hans Vermeer, 1989/2004, p.227) of my work is to give Anglophone readers
access to the voices of the French missionaries commenting on New Zealand, its people, its cultures
and its politics, as they saw it 179 years ago in 1840. In determining this purpose, | have considered
the options identified by Friedrich Schleiermacher (1813/2004): “Either the translator leaves the author
in peace as much as possible and moves the reader toward him; or he leaves the reader in peace as
much as possible and moves the writer toward him”. | have chosen the first option as the one best
suited to the translation of primary historical documents in order to preserve their authenticity.
Schleiermacher’s view that, if this option is chosen the translator should endeavour “to compensate for
the reader’s inability to understand the original language” (p.49), has encouraged me to develop a
“documentary translation” (Christiane Nord, 1991) and analysis of the source text (ST). Nord explains
that documentary translations “serve as a document of an SC [source culture] communication between

the author and the ST recipient” (p.72).
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The significance of a documentary translation is that its focus is on the ST in which a “source-culture
sender communicates with a source audience via the ST under source-culture conditions” (p.138).
Christina Schaffner (2002) further explains that “a documentary translation serves as a document of a
source culture communication between the author and the ST recipient reproducing certain aspects of
the ST or the whole ST-in-situation for the TT recipient, who is conscious of ‘observing’ a
communicative situation of which s/he is not part” (p.44). (See also Appendix, doc.52, n.189.) Jeremy
Munday (2012, p.126) observes that such translations are, and are intended to be, recognized as
translations. In preparing the translation for publication | will provide a translator’s introduction that
documents “the ST situation in the [target] text environment” (Nord, 1991, p.73) so that the TT reader is
aware that the text is a translation, and is offered a means of understanding differences between the

contexts of the ST and those of the TT.

Consequently, cognisant of bonds of loyalty both to the ST writers and TT readers, | have tried to
ensure that my translation respects the intentions of the ST writers and addresses the needs of the
target culture audience (Nord, 1997, pp.125-127). | have used the pragmatic translation procedures
endorsed by proponents of documentary translation to mediate between the ST and TT (target text)
cultures. | have used footnotes as the least intrusive and most economical way of conveying
knowledge that is implicit in the ST but otherwise would not be readily accessible to the TT reader;
“exoticizing translation” strategies (Nord, 1991) “to preserve the ‘local colour’ of the source text” (pp.72-
73); and, to a lesser extent, “foreignizing translation” (Lawrence Venuti, 1995, p.16) that “resists
domestication, fluency, and transparency” (Edwin Gentzler, 2001, p.39) and so gives emphasis to the
cultural difference of the French language and to the foreignness of the French Marists’ attitudes to
New Zealand in 1840. For instance, | have retained ST religious, political and naval titles in French so
that the translation retains some of the exoticism and colour of the ST and is clearly distinguishable

from accounts written by British missionaries in the same period.

| use Pierre Bourdieu’s analytical tools of habitus, “capital’, “field”, and “power” (see pp.36--38) to
interpret past contextual factors, and immediate power relationships, that infuse the language used in
the 1840 New Zealand LRO. These tools support my examination of the religious, social and political
experiences that formed French and British missionaries and British government agents before their
arrival in the country and influenced their attitudes and actions in New Zealand. The relevance of
Bourdieu’s framework for sociological analysis to both the practice and theory of translation is identified

in, for example, Constructing a Sociology of Translation (Michaela Wolf, 2007), in which the author
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opens her argument with the now well-accepted view that translation is “necessarily embedded within
social contexts” (p.1). The importance of Bourdieu’s analytical framework for studying factors that
condition power relations inherent in religious hierarchies continues to be affirmed (see, for example,

Michele Dillon, 2019).

Jacques Derrida’s understanding of translation theory and practice (1972/1982a, p.14);7 1985a,
pp.165-208;8 1985h, pp.91-162;° 2002, p.19;1° 1999/2004, pp.423-446;* 1987/2008, pp.1-6;2
language and meaning, expressed in his concept of la différance (1968/1982a, pp.1-27); his
(1972/1982b) views on the “iterability” (p.315), or repeatability, of the written word; the “essential
drifting” of meaning (p.316); and his (1998) view that meaning is determined by the specific context of
lexical usage (p.79), although the contexts themselves are infinitely variable (1972/1882b, p.320), have
led me to consider the validity of notions of equivalence as outlined by translation theorists from
Eugene Nida (1964/2004) to Susan Bassnett (2014). In addition, | consider the extent to which
Derrida’s (1979) ideas on the relationship between text and context (p.84); la différance (1968/1982a,
pp.8-9); and la trace (1968/1982a, p.13) support close reading and interpretation of the ST and

techniques for encoding the ST into the TT.

I demonstrate, through analysis of the language used by French Catholic missionaries writing about
culture, politics and religion in 1840 New Zealand, that the relationship between text and context is not
only intrinsic to meaning but has at least two separate dimensions related to Derrida’s views on the
impact of broad context and infinitely varying specific contexts on determining meaning (see Chs.5 and

6). One of the challenges in developing my translation has been how to transfer the ST meaning,

7 “[TIranslation [is] as it always must be, a transformation of one language by another.”

8 E.g. “The translation will truly be a moment in the growth of the original, which will complete itself in enlarging
itself” (p.188).

9 E.g. “Meaning has the commanding role, and consequently one must be able to fix its univocality or, in any case,
to master its plurivocality. If this plurivocality can be mastered, then translation, understood as the transport of a
semantic content into another signifying form, is possible” (p.120).

10 “Now, ‘everyday language’ is not innocent or neutral. It is the language of western metaphysics, and it carries
with it not only a considerable number of presuppositions of all types, but also presuppositions inseparable from
metaphysics, which, although little attended to, are knotted into a system.”

11 E.g. “A relevant translation would therefore be, quite simply, a ‘good’ translation, a translation that does what
one expects of it, in short, a version that performs its mission, honors its debt and does its job or its duty while
inscribing in the receiving language the most relevant equivalent for an original, the language that is the most right,
appropriate, pertinent, adequate, opportune, pointed, univocal, idiomatic, and so on” (p.426).

12 E g. “...] | clearly understand translation as involving the same risk and chance as the poem” (p.6).

4
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which reflects its 19th century context, to a 21st century target audience (TA) for whom differences in
time, place, religion and knowledge of culture and history exemplify Derrida’s (1968/1982a) views on
constantly changing meaning. Database searches?? indicate that Bourdieu and Derrida have not

previously been used in New Zealand to inform analysis of translation strategies and procedures.

The implicit contextual background of the religious and political cultures underlying the text of the LRO,
as well as implied and explicit understandings of Maori culture, need to be made as clear as possible
to the TT reader. Snell-Hornby’s observation that “the term translation has since the early 1980s been
broadened greatly from its original, strictly linguistic sense to include aspects of sociology, ethics,
postcolonial studies, nonverbal communication, new fields of interest” (p.48) supports my analysis of
the broad context of the LRO, as well as of coded, non-verbal, and power relationships signalled in the
missionaries’ letters. | have taken Derrida’s (1988a) aphorism “/l n’y a pas de hors-texte” (p.148)
together with theories on the relationship of language and culture, particularly as espoused by Bassnett
and Lefevere (1990a) and Mary Snell-Hornby (2009), who sees culturally oriented translation “as
another clear swing away from the rigidly linguistic, retrospective orientation as based on the concept
of equivalence to the source text, towards the socioculturally oriented, prospective orientation based on
the function of the translation for the target recipient” (p.42) as the basis for my analysis of context as it
affects the translation of the LRO texts (see p.49 below). At the same time, | accept Nord’s (2016)
recommendation that in their role as mediators between members of two cultures, translators “should

be loyal towards all their partners in the intercultural interaction” (p.571).

The views of Maria Tymoczko (1999, 2007, 2010) (see pp.14-15, 17, 72) and Douglas Robinson
(2014) (see p.104) on postcolonial power relationships have influenced my selection of material to
translate (see pp.14-17) and my attitude towards the ST. Tymoczko’s (2010) view of translations “as
records of cultural contestation and struggles rather than (...) simple linguistic transpositions or creative
literary endeavors” (p.3) reinforces the value of analysing postcolonial texts to reveal the
“[alsymmetrical power relationships” (Munday, 2012, p.205) implicit in accounts of social, cultural, and

political connections.

13 Databases searched include: Australia/New Zealand Reference Centre, Digital Dissertations, EThOS e-theses
online service, Google Scholar, Informit, jstor, Linguistics and Language Behaviour abstracts, MLA International
Bibliography, Periodicals Archive Online, Proquest Dissertations and Theses Global, Scopus, The New Zealand
Index, Te Puna New Zealand Libraries, Translation Studies Bibliography.
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While the LRO do not deal primarily with the question of postcolonial relationships, these, as an
intrinsic part of the 19" century New Zealand missionary context, are always implied in the background
of the letters, although the level of individual writers’ awareness of their role in the colonisation process
is not always clear. | explore some of these ideas in my discussion of power (pp.38, 104-106),
Servant’s and Pompallier's eye-witness references to the Treaty of Waitangi (pp.70-77), the
unsuccessful bid of the French to claim Akaroa and thence the South Island (pp.77-79), the French
missionaries’ relationships with Maori, where contestations of power were not one-sided (pp.100, 127),

and power struggles within the Marist mission (pp.101-104).

| have researched the cultural, political, and religious environments of the French Catholic missionaries
working in New Zealand in 1840, through archival and published texts, and personal communication
with Marist Fathers, and experts in Maori history, Maori spirituality, and te reo Maori. In relation to the
authenticity of the letters published in the LRO, Girard states that he has reproduced the manuscript
documents as faithfully as possible, showing erasures and corrections, and indicating in footnotes what
the previous versions had been.* Checks of letters published in the LRO against microfilms of the
originals have very occasionally led to the identification of errors in transcription (see Appendix,

docs.56[5], n.219; 77[3], n.306).1°

| integrate a variety of approaches, including historical, postcolonial and gender-based analyses, using
tools from linguistics, socio-linguistics, and translation studies to interpret the language used in the
LRO. These approaches are reflected in my multi-layered translation (Nord, 1997, p.126; Schéaffner,
2002, p.44); my hermeneutic reading and analysis of the ST; and in the translation procedures used in
the TT. This cross-disciplinary approach is supported by Gentzler's (2001) advocacy for the use of
“multiple theories of translation from a variety of disciplines and discourses” (p.203) and Andrew
Chesterman’s (2017) for the use of “bridge concepts [that] can show links between textual, cognitive,

cultural and sociological approaches to translation” (p.35).

The value of my translation, and its interest for New Zealanders today, is that it presents perspectives

on early colonial New Zealand that are different from the predominantly Anglophone views available

14 « On a reproduit aussi fidélement que possible le manuscrit, en respectant notamment son orthographe et ses
divisions. Dans le cas de ratures et de corrections, on a reproduit, sauf exception, I’état dernier du manuscrit, en
signaland dans l'apparat le ou les états antérieurs » (LRO, vol.1, p.xxi).

15A|1 further references to “doc.” or “docs”, followed by a number, are to the LRO unless otherwise stated.

6



Introduction

until now. The private letters of Church Missionary Society (CMS) and Wesleyan Missionary Society
(WMS) missionaries to family, for example, have generally not been preserved and letters to their
organizing bodies were usually reports, rather than personal, or confidential, accounts (Allan Davidson,

personal communication, 17 August, 2018).

To date, partly because of the dearth of information about the letters the French missionaries wrote
from early colonial New Zealand, and partly because of predominantly Anglocentric accounts of New
Zealand history, little is known about the work, or even the presence, of these missionaries here.'6 For
the first time, the letters of the French Marists, neither works of literature nor official documented
histories of their time, are available in English in a sustained and coherent form without omissions or
additions, and with no attempt to enhance or detract from representations made in this essentially

private writing.

Venuti (2013) observes: “The past decade has witnessed relatively few projects in which translations
have been studied in specific cultural situations at specific historical moments, contextualized with the
help of extensive archival research” (p.6). My translation answers this challenge. | hope that, by
enabling access to and interpretation of primary historical documents previously unavailable in English,

I will contribute to knowledge about New Zealand’s cultural and postcolonial history.

Outline of thesis

In Chapter 1, the introduction to my thesis, | have explained what the LRO are; my reasons for
choosing the 1840 timeframe for my translation; the structure and purpose of my translation and thesis;
my reasons for using a ST orientation in my translation; why | have provided a documentary
translation; my use of Bourdieu’s analytical tools of habitus, capital, field and power in interpreting the
language of the ST; my wish to evaluate the usefulness of Derrida’s ideas on language and meaning
for guiding translation processes, including close reading and interpretation of the ST; the relevance of
concepts about culture and postcolonialism to interpretation of the LRO; my research procedures to

gain a cross-disciplinary understanding of the contextual background informing the ST; and the value

16 Neither has a great deal been written about the work of the Marists from 1836-54 in other parts of Oceania,
although Laracy (1976 and 2009) has written about the early Marists’ efforts to convert indigenous peoples in the
Solomon Islands. French historian Frédéric Angleviel, writing (1989) about the history of Wallis and Futuna, and
New Caledonia (2005), has included commentary on the Marists’ early missions in those countries. Catholic
priests who have written on the early Marist missions in Western Oceania include Frs Donal Kerr (2000) and Ralph
Wiltgen (2010); and Fr John Hosie (1987), describing the early work of the Marists in Australia.




Chapter 1

of my research, thesis and translation in filling clearly identifiable gaps in New Zealanders’ knowledge

about early colonial New Zealand.

Chapter 2 explains the purpose of my translation, its significance and projected readership, outlines
how | selected the letters to translate, and shows how | presented the translation in 19t century

English and at the same time ensured its readability for 215t century readers.

Chapter 3 examines the coverage of the Marists’ mission to New Zealand in both Church and general

histories of New Zealand.

Chapter 4 outlines the theoretical framework for my thesis, explaining the links between translation
and textual interpretation, including interpretation based on the use of Bourdieu’s analytical tools of
habitus, field, capital and power; the connection between translation and Derrida’s ideas on language;

and ethical matters arising in the translation process with particular relation to notions of equivalence.

In Chapter 5 | analyse the broad contextual background of the LRO in Bourdieusian terms and show

how this context, which informs the ST, contributes to meaning, and thus to translation practice.
In Chapter 6 | show how meaning is defined by specific, and infinitely variable, semantic contexts.

Chapter 7 discusses hermeneutic tools useful for the analysis of social, power and postcolonial

themes evident in the LRO, with particular attention to the views of Bourdieu.

In Chapter 8 | analyse the language used by the early French missionaries to establish whether lexis
used in relation to Maori changed over time and, if so, the extent to which such changes show changes

in the Marists’ attitude to Maori and growth in their understanding of Maori spirituality and culture.

Chapter 9 provides the conclusion to the analytical section of my thesis and leads into the Appendix,

my translation of the letters written to Colin, the Marist Superior-General, from 1840 New Zealand.




Purpose of the translation

Chapter 2: Purpose of the translation

Enabling Anglophones to have access to the letters written by French Catholic missionaries to New
Zealand and to their views on the peoples, cultures and politics of the country in 1840 is the skopos or
‘purpose’ (Vermeer, 1989/2004, p.227) of my translation. Given the multiple contributors to the LRO,
and the variety of purposes for, and text types used in, their writing, | have aimed to make my
translation responsive to the various demands of the ST, “respecting its tone and register while
simultaneously ensuring comprehensibility for the TA” (Raylene Ramsay and Deborah Walker, 2010,
p.49; see also Schéffner, 2001, p.23). The translation will “project the image [of the authors] beyond
the boundaries of their culture of origin” (André Lefevere, 1992, p.9) and will provide a useful point of

contrast with the Anglocentric views and accounts of our colonial past we have heard until now.

ST and TT audiences

The primary purpose of my translation is quite different from that of the ST writers and my translation is
aimed at a very different TA.1” The main audience for the LRO was Colin. In addition, family members,
friends and seminarians received letters. Extracts from the letters could be published in the Annales de
la propagation de la foi (Annales) (1822-1854), the publication of the lay organisation, Propagation de
la foi, established in Lyons in 1822 to support and raise money for the Catholic missions (Kerr, 2000,
p.7). The letters could be read aloud at Sunday Mass to edify the faithful and motivate them to donate
money to the missions and the missionaries often wrote specifically for this purpose.!® All of these
audiences understood the French missionaries’ religious language and thought processes and were

immersed in the ideals and beliefs that motivated them.

Although Colin was most frequently the primary audience, it would be an oversimplification to see him,
and sympathetic supporters, as the only audience. Always in the background is the figure of
Pompallier, who read and edited his missionaries’ letters, unless they were about the spiritual state of
the writer, in which case the letters could be sealed. However, the priests believed that Pompallier
sometimes opened sealed letters (e.g. doc.55[8]). | have therefore translated the note at the top of

doc.56, j'ai décacheté: 1 have broken the seal’, as a significant message from Fr Louis-Maxime Petit to

17 For simplicity, | have used “audience” to designate both those who listen to and those who read a text.

18 Examples include docs 33[2] and 58[9], where the elevated style indicates these sections of the letter were
intended to be read aloud to an audience.
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Colin, letting him know Pompallier had not opened the letter. For many letters, then, Pompallier must
be seen as a secondary, but powerful, audience who influenced, even controlled, the content and style
of writing except when the missionaries could get letters away without his reading them. The interesting
question of the impact of censorship on the missionaries’ letters, by Pompallier, the editors of the
Annales, and possibly by Colin, is beyond the scope of this thesis as it would require extensive
searches to see if drafts of letters remain extant. The Auckland Catholic Diocesan Archives (ACDA), for
instance, hold drafts of some of Pompallier’s reports to Propaganda Fide but do not hold drafts of
letters written by priests.1® It is clear from the LRO, however, that censorship did take place (see

pp.28-30 below, also p.1, n.6).

Because of the potential variety of ST audiences, often for the same letter, the priests, and sometimes
Pompallier himself, found ways of writing, metaphorically, between the lines so that the surface
meaning was acceptable to all audiences, while a specific audience, mainly Colin, was provided with a
subtext. Sometimes this writing is so oblique as to need elucidation from other sources. For example,
the expulsion of Br Michel from the mission, described by Pompallier (doc.71[5]) as being because of
des amitiés particulieres, ‘particular friendships’, coded language for “inappropriate friendships”, is
referred to even more mysteriously by Fr Jean-Baptiste Epalle as due to Michel’s ‘loving a family to
distraction’: Ce malheureux aimait, on peut dire éperdument une famille (doc.72[3]), although this is
partially clarified by the end of the paragraph (see Appendix, doc.72[3]). Br Edward Clisby’s research

(cited in Br Joseph Ronzon, 1997, p.20) has been needed to explain what must have happened.

With the exception of ethnographic letters describing cultural experiences, and some passages whose
formal, declamatory style indicates they were written to be read from the pulpit, many letters are
personal, some intensely so. Their interest lies in their spontaneity and directness. There was generally
little time for editing, as evidenced in the frequent disjointedness of Pompallier’s style (see, for
example, Appendix, doc.71[3]), or for striving to create a good impression. Consequently, the letters
are rarely crafted. A notable exception is the careful wording and planned structure of doc.55, in which
Fr Servant in effect denounces Pompallier to Colin, thus triggering the eventual collapse of the mission

in the north.

19 verified by Narelle Scollay, archivist, Auckland Catholic Diocesan Archives (personal communication, 22
February, 2017).
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Because some letters were never intended to be read by anyone except Colin, the translator has a
sense that making them available in English in some way betrays the authors. Nord states (1991) that
the translator is responsible, or owes “loyalty”, to both the ST writer and to the TT recipient (pp.28-29),
later (1997) suggesting that when these loyalties are in conflict “a documentary translation may be the
only way to resolve the dilemma” because “it induces the translator to respect the sender’s individual
communicative intentions, as far as they can be elicited” (p.126) and then to convey them to the TA

through paratextual means such as footnotes, charts, maps, or embedded or interpolated exegetic text.

Accordingly, | have used footnotes to document aspects of the ST culture that could be unfamiliar to
the TT readership. In preparing a future annotated translation for publication, | will also use a
translator’s introduction to explain essential elements of the ST contextual background (see Ch.5).
These practices shift the emphasis from the TT orientation generally favoured by Nord (1991, 1997)
and Schéaffner (2001, 2002) as representatives of the functionalist approach to translation, to one that
is more ST oriented. The resultant challenge of providing readers with enough information to
understand the translation while retaining readability and avoiding “information overload” is recognised,
although not resolved, by Peter Fawcett (1997, p.46). Tymoczko (2007) likewise believes translators
must set “priorities for their translation” as they cannot “transpose everything in a source text to the
receptor language and the target text” (p.211). In addition, provision of a full commentary on the broad

context of the LRO has been restricted because of regulations regarding thesis length.

Inevitably, in the translation of the LRO some of the original meaning is lost, and therefore the ST is
different, for readers who are not familiar with Catholic beliefs, prayers and customs, or the Scriptures,
and who do not read Latin. Further, the meanings of many words have changed, or at least shifted,
since the 1840 period of my selection for translation. The time lapse of 179 years also means that
attitudes, and thus understandings and interpretations, have changed. Attitudes to religion, for
example, have changed significantly from the 19th to the 21st century. Attitudes to even such basic
words as “Father” have changed, not only in terms of Catholic priests, but in terms of 21st century
attitudes to the role of the father in the family. In addition, the multiplicity of intellectual, cultural and
ethnic backgrounds of the projected TT readership is likely to mean that interest will be in the cultural
and political aspects of the letters rather than in their religious content, except insofar as they offer
insights into and a contrast with the attitudes and beliefs of British Protestant colonial missionaries
contemporary with Pompallier and the French Marists and already well-known to many New

Zealanders. | am encouraged in my stance by Bassnett and Lefevere (1990a), who believe the study of
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translation has moved to “the larger issues of context, history and convention” (p.11) and that
translations “are made to respond to the demands of a culture, and of various groups within that

culture” (p.7).

Neither is the impact of the TT on its proposed audience likely to be the same as that of the ST on its
19th century audience. Nida’s (1964/2004) assertion that ST and TT messages should produce a
“similar response” (p.160) from their respective audiences cannot be sustained in relation to

translations of texts such as the LRO, which bridge centuries, languages, cultures, and religions.

Within the broad group of Anglophone readers to whom the translation may be of interest because of
the “symbolic capital” (Bourdieu, 1982/1991, p.194) of the French language and increasing cultural,
political, and sporting interest in France (Copland, 2016), are various identifiable groups likely to find

the LRO of particular interest. These include:

¢ Maori readers wishing to examine ways in which early French Catholic missionaries
described their first encounters with Maori;

o adherents to Christian faiths, interested in reading about the New Zealand mission from a
French Catholic point of view;

o the general public who, partly as a result of the popularizing work of Belich (1996 and
1998),20 King (2003), and Maori Television,?! have developed a lively interest in New Zealand
history; and

¢ readers whose interest has been fostered by the scholarly work of, for example, Anne
Salmond (1989-2018), Claudia Orange (2011), and Atholl Anderson, Judith Binney and

Aroha Harris (2014).
Significance of the STand TT

| argue that although 21st century readers will not understand, or see the significance of, the LRO in
the same way the original recipients would have, they will appreciate the letters because of their

insights into New Zealand’s colonial history. Moreover, changes in the perceived significance of the ST

20 Including his work with Tainui Stephens & Colin McRae in producing The New Zealand Wars, a five-part
television series (1998).

21 For example, the 2009 series, Lost in translation, on the signing of the Treaty of Waitangi (Hanui Royal and
Bruce Morrison).
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are inevitable when the values, assumptions and perspectives of TT readers differ from those of ST

writers (see Kaisa Koskinen, 1994, p.450).

Despite his belief “in the stable determinacy of meaning” (p.1) and in the incorrectness of interpreting a
text from a perspective different from the original author’s (p.49), E.D. Hirsch (1976) concedes that the
significance of meaning “can change with the changing contexts in which that meaning is applied”
(p-80). Views such Hirsch’s on the unchanging nature of meaning, as opposed to significance, are
challenged by Derrida’s (1968/1982a) views on shifts in meaning over time (pp.1-28) and the reciprocal
relationship between a translation and its source text: “[T]he translator must assure the survival, which
is to say the growth, of the original. Translation augments and modifies the original, which insofar as it
is living on, never ceases to be transformed and to grow” (1982/1985b, p.122). Venuti (2013) sees

translation as not only changing the ST but as changing the receiving culture:

by bringing into existence something new and different, a text that is neither the source text nor
an original composition in the translating language, and in the process it changes the values,

beliefs, and representations that are housed in institutions (p.10).

While a translation of the LRO is unlikely to change the beliefs and values of institutions, it may change
the ideas of individual readers who know little about the early French Catholic missionaries, their work
with Maori, or where they went in New Zealand, and correct a general misconception that they were in
Akaroa only, as part of the French settlement. The translation may also add to general knowledge
about Pompallier, a well-known but controversial figure in New Zealand history, and provide more

information about life in early colonial New Zealand.
Laracy (2010) provides a realistic evaluation of the importance of the LRO:

The release of these letters will mean anyone who wants to say anything about New Zealand
or Maori during that period will need to consult these documents, because this is new
information, new material. None of this should be taken to imply that the [LRO] will necessarily
bring any major or revolutionary reinterpretations of New Zealand history, but they do carry
much new information that will need to be taken into account in making assessments, framing

generalisations and refining characterisations within that field (p.23).

No claim is made, however, that the LRO can stand alone as a documentary history. The letters were
never intended to act in this way and need to be considered together with the wealth of other

documentation of the same historical period, including reports from Captain Hobson to the British

13



Chapter 2

Government, British Parliamentary Papers, Captain Charles Lavaud’s instructions from the Ministre de
la Marine et des Colonies (1840, 14 January), Lavaud’s Rapport général to the Ministre de la Marine et
des Colonies 1840-1843, relevant baptismal, marriage and funeral registers, shipping information,
letters and journals of Protestant ministers, and journals and letters of Pompallier and the Marists not

published in the LRO.
John Dunmore (1994) nevertheless suggests care in interpreting such historical documentation:

History exists through historians, in the present, and since the present time, in which historians
labour, is never the same, what they reveal to us as history is forever changing. Some people
are bold enough to speak of historical truth, but history being interpretation, is a personal truth,

and it is therefore a subjective truth (p.2).

It is this “personal truth” that gives the LRO its vitality.
Selection and scope of letters to translate

The defining act of selecting passages to translate in an extensive work such as the LRO reflects my
stance in relation to the ST and my view of the purpose of the TT. Although the French missionaries
included a great deal of cultural commentary on New Zealand from the period 1838-54, the focus of
their writing was expected to be on their progress towards their own salvation, and their success in
enabling Maori to save their souls by being baptised in the Catholic faith (see, for example, Lessard,

2007, Vol.1, doc.48[15]; LRO doc.67[1]).

My selection of text to translate is mirrored in an infinite number of micro choices made in the
translation process to ensure the translation will achieve its identified purpose. The need to maintain a
strong correlation between the purpose of a translation and the translation strategies?? used to achieve
this purpose is discussed by translation theorists including, for example, Bassnett and Lefevere
(19904, pp.5-8); Nord (1997, p.74); Toury (1995, p.37); Nida (1964/2004); Vermeer (1989/2004,

p.237); Bassnett (2014, pp.83-85).

The views of Anthony Pym (2006), who relates the exchange of letters to the study of sociology,

aligned with socio-cultural and power relationships (p.14), and Tymoczko (2010), who sees translations

22 | have adopted Munday’s (2012) distinction between translation “strategies” and translation “procedures” or
“techniques” (pp.22-24), using “strategy” for the overall orientation of my translation, and “procedures” for specific
translation techniques used at given points in the TT.
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as “central cultural expressions” and translation as “an ethical, political and ideological activity, not
simply as a mechanical linguistic transposition or literary art” (p.3), have influenced my selection for
translation. The political, economic, cultural and social positions of Maori in the new colony, Maori
attitudes towards colonisation, and the degree to which Maori, and others, understood what was
happening, are partially represented in the Marists’ writing, as is, less consciously, the situation of
Pompallier and the Marists both as colonisers and as men marginalised by the British colonisation

process.

The presentation of my selection of the LRO with no omissions or interruptions of interpretative
commentary reflects the purpose of my translation, which is different from that used by Jessie Munro
(2009a) in her selection of Suzanne Aubert's23 |etters, which are organised chronologically and in
relation to place, with quite long passages of commentary linking the translations, thus providing a

cohesive story.
In preparing to make my selection of material to translate from the LRO, | looked for letters that:

e show, or reflect, cultural exchanges between the French missionaries and Maori, and with

British settlers;

¢ reflect the voice of Maori, often silent participants? in the missionaries’ narratives;

o reflect meetings between Christian and Maori worlds and show differences between Maori

and the Catholic missionaries in terms of spirituality and religion;

e have political interest in terms of the French-British relationship, Pompallier’s disputed
neutrality in relation to the Treaty of Waitangi, and the Marists’ support of the French

government’s intentions to acquire and colonise New Zealand,;

e provide new insights into the conduct and personal relationships of key players in the

establishment and management of the Catholic mission and show the problems leading to a

23 A French Catholic missionary nun who worked in New Zealand 1868-1926.

24 Jean and John Comaroff (1988) argue that in missionary writing the native voice is “discernible” through the
“symbolism of gesture, action and reaction and in the expressive manipulation of language” (p.7). However, Anna
Johnston (2003) is “profoundly sceptical” about the capacity of missionary texts to “tell indigenous stories” (p.25). |
hope my translation shows the “illocutionary forces” and “perlocutionary effects” (Frederic Schaffer, 2016, p.80) of
the Marists’ accounts of conversations with Maori (see p.128. For ST examples, see Appendix, docs 54[4]; 80[7-9],
(171, [23]).
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breakdown of relationships between Pompallier and his missionaries, and Pompallier and

Colin;

e are written from different New Zealand locations and by a variety of writers, to offer a

differentiated impression of the New Zealand mission;

¢ show the attitudes of the French Catholic missionaries, Maori, and European settlers to

women; and

e llustrate the complexity of the LRO in its language use, including variety of lexis, register,
intertextuality, and use of coded language to express ideas that, for whatever reason, could

not be broached openly in the ST.
| believe my selection of the 1840 letters meets all these criteria.

A significant loss in my selection is the absence of letters from the Marist Brothers, whose letters in
other parts of the LRO add rich detail about their daily life and work, the life of the colony, and provide

sometimes poignant insights into the Brothers’ relationships with Pompallier and the priests.

My selection of letters for translation reflects Gideon Toury’s (1995) belief that translations serve the
function of “filling in gaps” in a target culture, and that “the observation that something is ‘missing’ in
the target culture which should have been there and which, luckily, already exists elsewhere” is a
“persuasive rationale” for undertaking a translation (p.27). Toury’s view is endorsed by Bassnett and
Lefevere (1990b, p.ix), Theo Hermans (1999, p.117), and Gentzler (2002), who regards translation as
a powerful tool that enables readers to re-create their precursors, “thereby producing new modes of
articulation for the future” (p.218). | identify a “gap” in available information about the French Catholic
mission in New Zealand and argue that the lack of a reliable translation of the missionaries’ letters has

been a significant factor in this lack of historical knowledge.

Recent researchers, including Hélene Serabian (2005, p.4); Giselle Larcombe (2009, p.1); Sandy
Harman (2010, p.1); William Jennings (2010, 2011a, 2011b); and Keith Newman (2010, p.12), have
similarly identified this lacuna in New Zealand history. Dunmore (1997) identifies neglect of the French
dimension in the history of the Pacific as to some extent due to “the predominance of English-language
histories and analyses” (p.300). Thus, just as New Zealand owes a debt to the French missionaries’
writing about the early days of the colony, the ST needs translations that enable “neither the life nor the

death of the text, only or already its living on, its life after life, its life after death” (Derrida, 1979, p.103).
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My selection of letters for translation includes descriptions of the priests’ work with Maori around
Hokianga in the North; the meetings that led to the signing of the Treaty of Waitangi; accounts of the
work of Pompallier and the Marists with Maori in the Waikato, on the east coast, and in the South
Island; and letters from Akaroa, written in the aftermath of failed plans for French colonisation of the
South Island. The text and subtexts of many of the letters reveal growing conflict between Pompallier
and his missionaries and between Pompallier and Colin. My selection includes one of Pompallier’s
challenging letters to Colin (doc.59) but, as it ends with doc.86, does not include docs 91, 110[2-6], and
116[2-12], angry letters that led to the termination of their relationship and to Colin refusing to send any

more missionaries to New Zealand after the departure of the 7th group on 15 August, 1842.%5

Tymoczko and Gentzler (2002) identify the need to analyse not only the parts of the ST and source
culture that are present in translated texts, “but also the parts that are left out” (p.xx). Accordingly, |
have endeavoured to find the voices of Maori, as reflected in the ST, and transmitted through, for
example, oral presentations to the Waitangi Tribunal (2014) on the views of rangatira on the Treaty in
1840, the writings of Maori scholars, and Maori interviewees on Maori TV programmes and Radio New

Zealand.

Colin’s voice is one the reader of the LRO becomes curious about, particularly in terms of his advice to
the missionaries and his reactions to Pompallier’s often angry demands and complaints. For

information about this, | have used Colin’s published letters (Lessard, 2007).
19" century English and readability

The question of the skopos of my translation is closely related to the question of whether to pitch the
language of the translation closer to corresponding 19th century English usage, in the interests of
historicity, or to New Zealand English as current in 2019, in the interests of readability. However,
deciding what constitutes current New Zealand English is not an easy matter. The wide range of
language backgrounds in the TA is pertinent to this question since “New Zealand English” embraces a
variety of Englishes,? as Venuti (2013) notes in relation to contemporary American English (p.243). |
have therefore tried to keep the language of the TT as far as possible in 19th century English while at

the same time making it as readable as possible for an educated 215t century New Zealand audience.

25 Colin sent no more missionaries to any of the Oceania missions after the 15th group left on 15 July, 1849
(Girard, 2010, Vol. 10, p.49).

26 See Allan Bell and Koenraad Kuiper (Eds), New Zealand English, 2000.
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Other examples of generally readable 19" century New Zealand missionary writing in English referred
to in my thesis are: Richard Taylor’'s (1855/1974) Te ika a Maui, or New Zealand and its inhabitants;
William Colenso’s (1865/2001) The Maori races of New Zealand and his account (1890/2004) of the
signing of the Treaty of Waitangi; Henry Williams’ (1961) early journals (1826-1840); and William
Williams’ (1867/1989) Christianity among the New Zealanders, as well as some of his archival letters
(1840) to the CMS. The writing in these works would on the whole be clear and intelligible to a New
Zealand readership of today, although its accessibility to a more general audience is occasionally
compromised by outdated sentence structures (e.g. “Their diseases were but few”, Colenso,
1865/2001, p.7); personification of abstract nouns (“Tradition —uniformly speaks of the [...]", p.59); and
lexis of Greek and Latin derivation (“In conversation, euphonious words and euphemisms were often

chosen” p.41).

In practice, in translating the LRO, | found that maintaining the religious register of much of the ST
helped keep my translation in 19th century English (e.g. ‘God inundates us with His consolations in the
midst of our dear savages’: au milieu de nos chers sauvages, Dieu nous inonde de consolations
(doc.54[2])). Keeping to a literal translation of the formal salutations and letter endings of the ST also

meant that the TT flowed naturally into 19th century English (e.g.

Very Reverend Superior and dear Father in Jesus Christ, The letter you honoured me by

writing on the 21st of May 1839 has reached me and has brought me great pleasure:

Tres révérend supérieur et cher pére en J(ésus) C(hrist), La lettre dont vous m’avez honoré le

21 mai 1839 m’est parvenue et m’a procuré un grand plaisir (doc.52[1])).
Similarly, | have translated:

Agréez les sentiments d’un profond respect avec lesquels j’ai 'honneur d’étre dans les s(ain)ts
coeurs de J(ésus) et de M(arie), trés révérend supérieur et cher pére en J(ésus) C(hrist), votre

trés humble, trés obéissant et fidéle serviteur, Servant, mis(sionnaire) apost(olique) as:

Please accept my most respectful good wishes in the sacred hearts of Jesus and Mary, Very
Reverend Superior and dear Father in Jesus Christ, Your very humble, very obedient and

faithful servant, Servant miss(ionary) ap(ostolic) (doc.52[22]).

Had | cast these examples in 215t century English, the translated letter endings would have been much

simpler and less formulaic but would have lost any semblance of historicity. In addition, the formulaic
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endings emphasize the extent to which the writers share, and give voice to, a particular common

linguistic heritage rather than expressing their own individuality.

My techniques to help ensure the readability of the ST included breaking up long sentences. For
example, Pompallier’s 13-line long sentence (doc.59[26]) beginning: Pour se faire une foible [sic] idée
de ma position contains a series of statements punctuated by semi-colons. In keeping with the simpler
punctuation conventions now more generally current | have used full stops instead, breaking the
sentence up into eight short sentences, partly to separate out more clearly the several ideas that
Pompallier raises and partly to reproduce in a modern form his sense of drama and urgency. Thus my

translation is:

To give some small idea of my position, this is what it has been like: When | arrived in
New Zealand | discovered hundreds of ministers from other religions in every part of
the island | started working in. At the beginning, we could not speak a word. They had
been fluent in the New Zealanders’ language for a long time. They had excellent
printing presses, at least two in the North Island. | found myself quite closely
surrounded by 5 or 6 of their numerous stations. Their books, their pamphlets, were
circulating everywhere. They were burning with a new zeal to travel to the tribes all
around to preach to their few faithful flocks and to warn against me even those who
remained idolatrous and had not wanted before to follow their teaching, their thousand
and one calumnies and lies against the Church. They were constantly trying to incite

the people against the Bishop in particular and to have our throats cut.?’

| also inserted paragraph breaks in cases where ST paragraphing ran over several pages, a reflection,
no doubt, of the missionaries’ shortage of paper and the need to make the best of their limited
resources. For example, in doc.80, two paragraphs [20] and [21] extend over five pages of Girard’s
published text. To make this more readable for a 21st century TA, | have broken the text into five

paragraphs, which are still quite lengthy (e.g. up to 23 lines long), but | have not altered Girard’s

27 pour se faire une foible idée de ma position, voici ce qu’il en a été: j’ai trouvé, & mon arrivée a la Nouvelle
Zélande, des centaines de ministres hétérodoxes sur tous les points de I'ile que j’entamois; nous ne savions rien
dire au commencement, eux possédoient depuis longtemps la langue des Nouveaux Zélandois; ils avoient
d’excellentes presses, au moins deux en cette méme fle du Nord; je me trouvois entouré, a peu de distance, de 5
ou 6 établissements de leurs nombreuses stations; leurs livres, leurs brochures circuloient de toutes parts; ils
brdloient d’un nouveau zéle pour parcourir les tribus de tous les cotés pour précher a leurs peu d’ouailles fidéles et
pour prévenir contre moi méme celles qui restoient idolatres sans avoir voulu auparavant suivre leur
enseignement, leurs mille calomnies et mensonges contre I'église, contre I'évéque en particulier tendoient a
soulever le peuple et a nous faire égorger a chaque instant.
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system for numbering paragraphs, so that the attentive reader will notice and appreciate the complexity

of thought and the linked association of ideas indicated in the length of the ST paragraphs.

I have made slight changes in translating 19t century French lexis and syntax in cases where such
changes would significantly improve the readability of the sentence. A literal translation of, for
example, doc.59[34]: la mission a perdu en solidité ce qu’elle a gagné en étendue as: “The mission
has lost in density what it has gained in extent” is difficult to read because the English abstract nouns
reduce the effect of contrast expressed in the parallel noun/verb structures (“in density”/”in extent”, “has
lost’/’has gained”). | have provided a translation in more idiomatic and immediately accessible English
that retains the relative formality of the ST and is consistent with a 19t century translation of the
French: ‘Whilst the mission has gained ground, it has been thinly spread’. Because | know the context
in which the letter was written | believe Pompallier meant ‘too thinly’, indicating his frustration with Colin
because he was not sending him enough priests to make the mission effective. However, | have not
added this gloss to my translation because | think the implied meaning of the sentence could then be
an admission that Pompallier was placing the missionaries in stations by themselves, which he would
not want to emphasise to Colin because Colin had explicitly and repeatedly said this was not to happen
(see, for example, Lessard, 2007-2009, Vol.1, docs 67[8]; 221[2]). By placing the emphasis on verbs
and an adverb (‘thinly’) rather than nouns, my translation avoids the un-English abstraction of a literal
translation and preserves the emphasis of the ST on loss rather than gain. Further, in using ‘whilst’,
which is rarely found after the 19t century (OED, 2018), rather than the more modern ‘while’,28 | have
used lexis and syntax that are consistent with 19" century English style. The alliteration of ‘gained
ground’ suggests energy and progress contrasting with the disappointment implied in the almost
domestic metaphor ‘thinly spread’. Had | translated this sentence into current English usage, | suggest
the translation could have been something like: ‘The mission has gained ground, but it has been thinly
spread’, thus substituting a simpler compound sentence structure for a more complex one, but losing

the rhythmical balance of both the ST and my 19t century translation.?®

28 Both ‘while’ and ‘whilst’ are used in nineteenth-century English in the general sense of ‘whereas’ or ‘although’,
but ‘whilst’ is arguably more common than ‘while’ in the 1840s when the emphasis is on contrast. Cf. William
Thackeray (1848/1959) Vanity Fair: “Whilst her appearance was an utter failure [...], Mrs Rawdon Crawley’s début
was, on the contrary, very brilliant” (p.282).

29 | am grateful to Dr R.L.P. Jackson for his advice on 19™ century English (personal communication, 27, 28
February, 2019).
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Variations in the written styles of the ST writers, including variations of style within individual letters,
contribute to the general readability of the LRO and both compel the translator to convey changes of
tone, and to choose between synonyms that convey complexities of pent-up emotion within the
constraints, for the priests, of a formal letter to a religious superior. Pompallier, although his
differences of style indicate that his position was not one of religious subjection to Colin, often uses a
variety of styles within the same letter, thus giving Colin imperious commands (e.g. doc. 59[1-12]);
reporting on the inadequacies, as he sees them, of his priests and Brothers ([20-23]); requesting, or
demanding, more priests and Brothers ([24-25]); more money ([32-33]); slating the work of the
“heretics”, or the British Protestant missionaries ([26]); or indulging in high-flown metaphorical language
about the importance of his work in New Zealand and the level of suffering he has to, and is willing to,
endure ([24-25]). His letter about meeting Otago chief Taiaroa and his tribe is particularly interesting
for its vivid story-telling (doc.80[20]); its account of the travails and dangers of maritime navigation ([21-
23]); and his long, apparently verbatim, account of what he said to the tribe to teach them about the

Catholic faith ([9-18]).

So, too, the variety in Servant’s letters makes them particularly interesting. His letters are typified by
warm, appreciative accounts of early meetings with Maori in their tribal areas (e.g doc. 52[4-14));
restrained, veiled references to the hardships the Catholic missionaries were experiencing [19-20]);
and indignation at what he saw as Pompallier's mismanagement of the mission, inaccurate reporting of
the success of the mission, and mistreatment of the priests and Brothers in his charge (doc.55). The
emotional warmth and sense of personal hurt conveyed in his letters are particularly striking. Comte’s
letter to his parents (doc.54) is likewise notable for its warmth towards Maori and for the priest’s keen

interest in Maori customs and the reactions of Maori to elements of Catholic dogma.

The diverse personalities of the priests, especially Petit-Jean, Servant, Tripe, and Epalle, expressed
both through their choice of topic and their language, are evident in their writing and | refer throughout
my thesis to the various ways in which these priests convey their emotions and their reflections, both

personal and cultural, on their mission.

Summary

Because the ST is written by a variety of authors, each with his own preoccupations and style of
writing, | have tried to make my translation responsive to the writers’ individual voices, allowing readers

to draw their own conclusions on the extent to which these slight differences are significant or not.
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Recognition of the personal quality of some of the letters raises questions about translator loyalty to the
authors and the possibility that this loyalty may, at times, be in conflict with making the translation
accessible to the TA. | have accepted Nord’s suggestion for resolving any possible conflict by using a
documentary translation that respects the intentions of the ST author and communicates them to the
TA through a variety of paratextual means. | recognise the need to counteract some loss of ST
meaning for a 215t century TA who do not share the religious beliefs and attitudes of 19t century

Catholic missionaries.

My translation is aimed at a variety of TT audiences, including Maori and the New Zealand general
reading public, as well as academics who may have a particular interest in the ST and its insights into
New Zealand early colonial history. The translation brings the ST to life and thus, together with other
relevant historical documents, adds to New Zealanders’ knowledge about Bishop Pompallier, a well-
known historical name, but about whose work and relationships, and those of the Marist priests with

him in New Zealand, little is known.

| have chosen the 1840 New Zealand letters to translate so that my translation forms an uninterrupted,
but representative, selection from the LRO that will be able to be extended by other translators. | have
aimed to translate the ST into 19" century English while at the same time making it as readable as
possible for a 21st century readership. | have outlined the translation techniques | have used to achieve

this balance.

In Chapter 3 | show how my translation addresses a significant gap in historical knowledge about early

colonial New Zealand.
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The Catholic mission in New Zealand history

Chapter 3: The Catholic mission in New Zealand

history
Historical knowledge of the French missionaries’ letters

A thorough search of New Zealand general and Church histories shows that to date very little is known
about the work of Pompallier and the French missionaries in New Zealand. Such work as has been
done has largely been by Catholic historians. This gap in historical knowledge can be attributed, at

least partly, to the lack of a reliable English translation of the Marists’ letters.

Before the LRO were published most references to, translations of, or short excerpts from, the early
letters of Pompallier and the Marists were from versions published in the Annales. However,
missionaries’ letters were published selectively and, as they could be heavily edited or rewritten, were
not always reliable (Frs Jean Coste, 1983, pp.329-330; Ernest Simmons, 1984, p.94, n.14; Snijders,
2012, p.158). Bishop Pierre Bataillon complained from on board the Arche d’Alliance, near Samoa,
about over-enthusiasm and gross errors in letters as published in the Annales (LRO, doc.577[7]), as
did Fr Pierre Rougeyron, writing from Sydney (doc.680[5]). Fr Claude-André Baty asked that his letters
be cut to remove anything that could damage the mission (doc.311[1]). Pompallier told Colin he
scrutinised the missionaries’ letters before they left New Zealand, and asked Colin to be vigilant about
doing the same before sending them to the editors of the Annales, lest anything that could be

detrimental to the mission be published (doc.59[12]).

I examine some examples of letters published in the Annales and translated by New Zealand writers,
including Catholic Archbishop Peter McKeefry (1938), Mary Goulter (1957) and Lillian Keys (1957), to
show how the original letters were altered, and then further censored by translators, generally to make

them more edifying for their Catholic audience.

Jane Thomson (1969) uses some extracts from the Annales des missions [de la Société de Marie] and

the Annales des missions d’Océanie®® and relies on frequent references to Protestant missionaries’

30 Fr Schianchi, Marist Fathers’ archivist, Rome, has clarified in personal communication (5 and 13 April, 2016)
that there were three collections of Annales. The Annales de la propagation de la foi were published in Lyons from
the end of 1822 by a lay organisation to make known the work of Catholic missionaries around the world and to
solicit financial help for their work. From 1855, the SM began to keep its own collection of letters, entitled Annales
des missions de la Société de Marie. In 1886, this title was changed to Annales des missions de I'Océanie, which
comprises 14 volumes of letters published from 1855 to 1921, when the publication ceased. All three collections of
Annales were edited to remove personal or administrative matters.
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views on the Catholic mission to support her argument that systemic reasons caused the failure of the
mission. Access to the LRO might have changed her perspective on the French missionaries’ work in

New Zealand.

Since the LRO have been published, some use has been made of them by writers who can read
French. Contributors to Fr Alois Greiler's 2009 Catholic beginnings in Oceania refer to the LRO as they
explore topics related to the mission. Peter Tremewan uses his detailed knowledge of the LRO in
French Akaroa (2010). However, few contributors to The French place in the Bay of Islands (Kate
Martin and Brad Mercer, Eds, 2011), refer to the LRO3! although some, including Hazel Petrie (pp.74-
89) and lan Hunter (pp.90-101), use a variety of archival material written in English to support analyses

of aspects of the French mission in New Zealand.

Catholic historians, mainly Marist priests, have written extensive analyses of the Oceania mission with
reference to the LRO and other documentation including, for example, the letters of Colin and
Poupinel, his secretary; correspondence and records of the Congregatio de Propaganda Fide;3? the
chronicles of Gabriel-Claude Mayet; and letters between Colin and Marshal Jean-de-Dieu Soult who,
between 1814-1847, was variously French Minister of War, Minister of Foreign Affairs, President of the
Council and Prime Minister (Jean Marie Borghino, 2015). Kerr’s (2000) biography of Colin, 1790-1836,
is set against the background of the French Revolution and shows the impact of its political and
religious upheavals on Colin’s early life. Wiltgen (2010) refers to the LRO as he provides reasons for
both the successes and the partial failure of the Oceania mission, as do Frs Snijders (2012) and Justin

Taylor (2018). These latter three writers cite the LRO in accurate but fragmentary translations.

The LRO, by contrast, have almost all been published from the original manuscripts. Girard (2009) explains: “The
manuscript has been reproduced as faithfully as possible, particularly in relation to maintaining original spellings
and paragraph breaks. () If the text of a letter has only been preserved as a transcript and the original has been
lost, | have noted at the top of the letter that the published letter is a copy of the original” (Vol.1, p.xxi). [Unless
otherwise stated, all translations are my own.]

81 Exceptions are Munro (2011, e.g. n.25, p.293); and Serabian, Larcombe and Tremewan (2011, e.g. n.2, p.293).

32 wiltgen (2010) explains the Congregatio de Propaganda Fide, ‘Congregation for the Propagation of the Faith’,
founded by Pope Gregory XV in 1622 to supervise and direct Catholic missionary work around the world, was
renamed Congregatio pro Evangelizatione Populorum, ‘Congregation for the Evangelization of Peoples’, by Pope
John Paul Il in 1982 (p.1). | have retained Propaganda Fide and Propagation de la foi in Latin and French,
respectively, as the names of these two separate organisations both mean ‘Propagation of the Faith’ in English.
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More recent writing on the French missionaries in New Zealand has benefited from access to the LRO,
but no sustained translation3? of the letters has yet been developed. PhD theses by Serabian (2005),
Larcombe (2009), and Harman (2010) include discussion of the LRO, but do not provide translations,
as this is not their focus. Harman translates short passages to illustrate her argument that “success
and failure are problematic terms for the pioneer Marist Maori Mission because evangelisation was and
is a work in progress” (p.iii). An MA thesis by Lynley Calder (2009) includes a translation and analysis

of one letter from Fr Jean-Baptiste Petit-dean to Colin, from Kororareka, on 11 December 1841.

Six articles on the LRO by Jennings (2010, 2011a, 2011b, 2011c, 2013, 2014) give a perceptive
overview of the interest and importance of the letters and contain lively translations of short passages,
but do not offer any sustained translations as this is outside their scope. Brief articles by Laracy (2007,
2009, 2010) introduce the LRO to a general as well as an academic audience but do not include

translations.

New Zealand histories

Most general histories of New Zealand, from the earliest to those of the present day, give little space to
the role of the French Catholic mission in early colonial New Zealand. These histories include accounts
by well-known historians including Joan Metge (1976), Judith Bassett, Keith Sinclair and Marcia
Stenson (1985), Tony Simpson (1986), Sinclair (1991), Paul Moon (1998), William Pember Reeves
(1898/1998), Michael King (2003), Anderson et al. (2014), and those by lesser known commentators
such as George Angas (1847), Jack Lee (1983), Patricia Bawden (1987), John Wilson (1987), Edmund
Bohan (1998), Bob Brockie (2002), Richard Wolfe (2005). Such references as can be found, for

example in Angas (1847, Vol.2, p.173) and Reeves (1898/1998, p.134), are notably brief.

Although Philip Turner (1986), examining the “political role, function and attitudes of the Catholic
mission within early New Zealand society, both Maori and Pakeha”, suggests “[t]he anxiety of
Catholics, and especially Pompallier, to ignore, dilute or deny any political or cultural impact they may
have had and to report their interaction with the Maori in a purely ‘religious’ light is a problem the
historian cannot ignore” (p.ii), it is not until Belich’s work (1996) that the contribution of the French

Catholic mission begins to receive any real attention even from scholarly historians.

33 See n.3, p.1.
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Neither has the relationship between the early Marists and Maori been evaluated, except in a small
number of university theses (see p.17) and the writings of Catholic historians (see pp.19--25). Manuka
Henare (2003), offering a Maori view of 19th century New Zealand colonial history, explores the
motivations and intentions of the missionaries and colonisers: “The first task in this Maori interpretation
of the period is to make sense of what rangatira, Maori leaders, were thinking and seeking in the
encounter with the missionaries, traders and British colonial officials” (p.7). Henare makes little
reference to the early French Catholic missionaries except to mention Pompallier’s “report to the
Vatican on Ngapuhi understanding of the treaty” (p.219), possibly a reference to Pompallier’s

description (1850) of discussions held before the signing of the Treaty of Waitangi (pp.136-137).

Questions about Pompallier's neutrality or partisanship in relation to the Treaty are examined by Peter
Low (2011, 1990). Orange provides brief but detailed analyses of Pompallier’s attitude towards the
Treaty (e.g. 2011, pp.50-51; 58-59). Salmond mentions Pompallier's and Servant’s attendance at the
Treaty meetings (2017, pp.267-269, 271, 280, 282). | discuss Pompallier’s attitude to the Treaty as

revealed in his written language (see pp.71-76).

Protestant histories and the French missionaries

The continuation of negative attitudes towards Catholicism into the second half of the 20th century can
be partly ascribed to the continued dominance of the Protestant British3* mindset in the erstwhile
colony. Some responsibility for this can be attributed to the early Protestant missionaries whose
writings influenced the views of later historians. In addition, early sectarian opposition to the French
missionaries was overtaken by opposition expressed in no less inflammatory terms as “a virus of anti-
Irish and consequent anti-Catholic feeling in the early decades of the twentieth century” (King, 2003,
p.177). Phillip Parkinson (2011) argues that the British intrinsically Protestant worldview was
transferable to the colonies and that “even in a predominantly secular New Zealand today, sectarian
anxieties have never completely abated. We would do a disservice to our own history if we did not

acknowledge the prejudices of the past” (p.219).

The availability of a different point of view, recounted by participants writing, in general, without an eye

on possible publication, adds a new dimension to historical accounts available until now. Fifty years

34 | have followed Jennings’ practice (2010) of using “British” to “describe the heterogeneous colonial population of
settlers of largely English origin. The first Marists generally used the term ‘English’ to describe the Pakeha
population, except when referring to Irish Catholics” (n.82, p.363).
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after the signing of the Treaty of Waitangi, Colenso’s bitterness (1890/2004) towards Catholicism
remains evident as he records the reluctance of Protestant missionaries to be in the same room as
Pompallier (p.13), let alone follow him to the Treaty negotiations tent (p.14). Over 150 years later,
Moon (1998), although distancing himself to some extent, still subscribes to the views of the early

missionaries: “[T]lhe underhand influence of Pompallier cannot be completely dismissed” (p.112).

Allan Davidson (2004) includes a brief, but factual and fair, analysis of the French Catholic
missionaries’ work in his book Christianity in Aotearoa and together with Peter Lineham (2015) has
brought a more balanced view to studies of sectarian relationships in New Zealand. Timothy Yates
(2013), who cites the LRO and a variety of secondary sources, including the unreliable Keys (see
pp.20-22), gives a concise account of the beginnings of the Marist New Zealand mission and the

causes of tension within it (pp.80-89).

Although mainly analysing the relationship between Church and State in New Zealand from the New
Zealand Wars of 1860 onwards, Rex Ahdar and John Stenhouse (2000) comment on general trends in
scholarly discussion of race relations and church-state relationships from the early days of colonial
New Zealand. They make no specific mention of the work and influence of French Catholic
missionaries although, possibly, this could be deemed to be covered by global comments on the

influence of missionaries.

More about the French missionaries’ work is recorded in Newman'’s Bible and treaty (2010) than in
most histories of New Zealand, although Newman’s accounts are brief and not always objective (e.g.
pp.137, 302, 318). However, he notes his research has made him aware that “some of our foundation
stones are missing” (p.12). His observation that the best way of evaluating history is “through the eyes
of as many first-hand witnesses as possible, and then through a process of reflection, based on the
cultural context of those primary witnesses” (p.8) would support translation of the LRO as a means of

providing some of those “witnesses”.

Catholic histories and the French missionaries

One of the earliest Catholic histories of the New Zealand mission,3° Les origines de la foi Catholique
dans la Nouvelle-Zélande, by Antoine Monfat (1896), is based on letters written by Pompallier and the

early Marists and supplemented by some research on New Zealand. As Marist archivist, Monfat would

35 Other early accounts are by Pompallier (1850; 1888); and Fr Auguste-Joseph Chouvet (1855/1985).
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have had access to the original, unedited letters. Although both Serabian (2005, p.19) and Harman
(2010, p.9) see Monfat’'s work as hagiographical, it is more than that as it attempts, though lacking the
resources of modern scholarship, to provide some analysis of early New Zealand history. Not required
by circumstances to be as oblique as Pompallier and his missionaries as to whether or not Maori
should have signed the Treaty, Monfat reports that Maori soon said they had been deceived?® about
what they were giving away in the Treaty, and that they came to regret it bitterly (p.320). Although he
refers to links between the French government and missionary work (pp.349-350), he does not indicate

how fully Pompallier and his priests realised the significance of this connection.

Other early Catholic accounts of the mission are hagiographical and rely on heavily edited, not to say
censored, letters published in the Annales for their sources. For example, selections from the writings
of Pompallier and the French missionaries, translated by McKeefry (1938), are taken from the Annales
de la propagation de la foi and Annales des missions d’Océanie. No clear statement of purpose is
included in McKeefry’s book, although it contains the reservation: “In compiling this book, use has been
made of such extracts only as fitted in with the general idea underlying the publication. Much more
material is available” (n.p.). The “general idea underlying the publication” is not defined. However,
examination of the excerpts selected for translation clearly indicates the book was intended to edify the

faithful and idealise the work of the mission, rather than to show it in a realistic manner.

Keys (1957) also takes much of her material from the Annales de la propagation de la foi and the
Annales des missions de I'Océanie for her overtly hagiographical The life and times of Bishop
Pompallier. At times, her information about the French mission to New Zealand is contradicted by
letters in the LRO. For instance, she writes: “On 20" July [1837] the missionaries were cheered by
letters from France” (p.55). However, Pompallier in a letter to Colin, dated 20 July 1837, laments:
Hélas! Rome, Lyon, Belley, tout est dans le silence par rapport & nous: ‘Alas, Rome, Lyons, Belley, all
we hear from you is silence’ (doc.17[10]). Pompallier wrote to Colin again from Valparaiso on 28 July,
1837, (doc.18[13]): Si vous nous avez envoyeé des lettres depuis que nous avons quitté la France,
veuillez vous informer de ce qu’elles sont devenues; nous n’en avons recu aucune: ‘If you have sent
any letters since we left France, would you be so kind as to find out what happened to them. We have

not received a single one’.

86 géclarant qu’on les avait trompés (p.192)
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Keys’ translations and accounts of missionary life, based on heavily edited versions in the Annales
rather than on the original letters now available, include flights of fancy and details and sentiments not
found in the original text. For example, she offers (1957) the following translation based on the Annales

de la propagation de la foi, 1841, Vol.13, p.42:

I had just left Maraewae, and the day began to close, when | arrived at the tribe
of Pawera. The natives had assembled and were saying together the evening
prayers. We stopped, my companions and I, to listen in a religious silence to this
concert of voices rising from the bosom of the seas towards a God but lately
unknown. Oh, how moved | was at the murmur of their prayers, at the simple
music of their hymns! | could not enough admire the miracles of the faith

which had changed these tigers into lambs” (pp.135-136).37

My emphasis marks additions to the text of doc.52[11] as published in the Annales and translated by

Keys. | have not marked the deletions from, and rewritings of, the LRO text.

The original text, as published in the LRO:

De Maraewae, j’allai a Pawera, alors la nuit étoit tombante et les naturels
commengoient & faire leurs priéres. Bien aise de savoir ce qui se passoit parmi
eux, je fis signe & mes compagnons de voyages de s’arréter et de ne pas faire de
bruit. Nous nous assimes et écoutames en silence: combien, [sic] j'étois attendri en
pensant que ces cruels sauvages d’autrefois se plaisoient a faire leurs prieres et a

chanter les louanges du Seigneur!

Also published in 1957, Goulter’s Sons of France: A forgotten influence on New Zealand history, an
account of the work of five French Marist missionaries in New Zealand, Frs Catherin Servant, Jean-
Baptiste Petit-Jean, Antoine Garin, Jean Forest, and Delphin Moreau, is likewise hagiographical rather
than analytical in approach and has been limited by lack of access to the primary sources now

available through the LRO. Like Keys, Goulter does not usually source her material. Her selection of

37 The text as published in the Annales (1841, p.42): Je venais de quitter Maraewae , et le jour commencait a
baisser, quand j’arrivai a la tribu de Pawera. Les naturels étaient réunis , et faisaient en commun la priere du soir.
Nous nous arrétames , mes compagnons et moi , pour écouter , dans un religieux silence , ce concert de voix
s’élevant du sein des mers vers un Dieu naguére inconnu. Oh ! combien j’étais attendri au murmure de leurs
priéres , aux chants naifs de leurs cantiques ! Je ne pouvais assez admirer les miracles de la foi qui avait changé
ces tigres en agneaux...
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passages for translation tends to gloss over any difficulties the Marists experienced, although she
refers to the poverty of the general population of New Zealand at the time (p.24). She specifically
excludes writing about the split between Pompallier and Colin that caused the Marists to leave
Auckland and the North, stating: “It is unnecessary here to enter into the rather intricate reasons for
this exodus” (p.78). Writing, or declining to write, about the difficulties Fr Forest experienced on a
voyage between Auckland and the Bay of Islands, vividly recounted in a letter to Fr Epalle (doc.222[10-
18]), she says primly, “[t{lhe gaps in the above letter represent details unsuitable for reproduction in
pages destined for the reading of the general public” (p.109). Hagiographical writing on Pompallier and
the French Marists, noted by Jennings (2011b, p.18), has continued. Diane Taylor (2016), for example,

presents her book on Pompallier as “an unashamedly positive work” (p.6).

Later histories of the Catholic Church in New Zealand focus more on the rift between Pompallier and
Colin than on cultural aspects of the French missionaries’ work. However, Simmons (1978) gives an
account of their Maori mission, acknowledging Pompallier’'s gifts as a missionary, including his keen
interest in, and ability to relate well to, Maori, and his instructions to his missionaries to respect Maori
for their beliefs, rather than forcing them to immediate change (pp.22-33; 1984, pp.74-96. See also
King, 2002, p.14). Simmons (1984) asserts it was possible for Christianity to offer Maori change
“without destroying their Maori way of life and values” (p.12). Certainly, Pompallier advises his priests
to: “Persuade [Maori] to abandon their superstitions one after another, but only when you have studied

their customs to see whether any practice really is superstitious” (Girdwood-Morgan, 1841/1985, ch.8).

Simmons (1978) is frank about the two areas that prevented Pompallier from being a great leader:
“[T]the bishop had all the attributes of a great missionary leader except two — prudent financial
administration and the ability to win the complete trust of his men” (p.12). Yannick Essertel’s (2015)
view, that Simmons focuses too much on Pompallier as an individual, rather than looking at how his
historical context impacted on the ways in which he was able to work (pp.36-37), supports my

arguments about the importance of contextual analysis in relation to the Catholic mission.

Simmons (1984) used the primary resources then available to him in the ACDA, the Archives of
Propaganda Fide and the Archives of the Marist Fathers (APM) (both in Rome). Many of the letters
now published in the LRO were not available in New Zealand but, conversely, Simmons notes that, at
the time, ACDA held copies of “some 500” of Pompallier’s letters that did not exist elsewhere (p.6).

Although Simmons translates brief excerpts from letters he could access in French, his focus is on
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Pompallier's work, rather than on translation. Simmons’ accounts are both more detailed and more

accurate than Nicholas Reid’s (2011) Founders and Keepers, which deals briefly with issues related to
Pompallier’s leadership without making use of the LRO. Simmons’ work on Pompallier covers a longer
timespan than does that of Snijders, who restricted his valuable study of the French Pacific mission to

1835-1841 (2012), later extended to 1844 (2012-2017).

A readable history of the Catholic Church in New Zealand, with a particular emphasis on the French
and Irish influences on the development of the Church, is provided by King (1997). Although his
account of the early French Catholic mission lacks detail and complexity, citing only one of the French
missionaries’ letters from the 1836-1854 period (p.193), King identifies the significance of Pope Paul
III's Bull of 1537 in reminding Catholics that “indigenous peoples were as much human beings as their
colonisers and conquerors, and that they enjoyed the same natural rights” (p.32). Sceptical, however,
about the extent to which this altered the views of “emissaries of cultures” who believed in their
“spiritual and moral superiority” over native peoples, King notes: “In New Zealand such a view may
have obscured the fact that religion had permeated Maori life for a millennium before the arrival of

Europeans” (p.32).

A rather different slant on the Pompallier-Colin rift is provided in a readable, scholarly paper by Munro
(2009b), who identifies multiple factors, including religious, cultural, political, financial, and social
tensions that could have damaged the relationship (pp.65-85). She notes ambiguities in the scope of
Pompallier’s spiritual and episcopal authority over the missionaries, a difficulty compounded by
confusing advice in letters from Colin (pp.83-84). Perceptively, Munro identifies Colin’s “almost visceral
conviction that his men were not in good hands while with Pompallier” (p.66) as the deciding factor in
determining how he would react to the conflict between the Marist missionaries and their bishop. Citing
letters written to Pompallier by Fransoni and Colin, Munro gives an idea of some of the voices that are

unheard in the one-sided conversation of the LRO. | discuss (pp.31, 51-53, 80) the importance of these

inaudible voices in fleshing out an understanding of the LRO.

In my opinion, Munro is correct in believing that the political context the French missionaries came from
influenced their thinking so that, despite vows of obedience, the concepts of “liberty, equality and
fraternity”, also part of their intellectual and psychological make-up in terms of Bourdieu’s habitus,
made them resistant to what they considered ill-judged in Pompallier’s behaviour (p.82). Essertel
(2015), taking a more conservative view, believes some of the Marists were not easy to manage

because they needed more training in the religious life (p.77).

31



Chapter 3

Munro’s (2009b) discussion of the importance of the Catholic Maori chiefs in supporting Pompallier is
valuable (pp.79-80), as is her discussion of Pompallier's management of the New Zealand political
context in which he had to work. Although forthright about Pompallier's shortcomings, 3 seeming to
favour the gentler, though determined, Colin, Munro is wholehearted in acknowledging the contribution
the Marists made to the early colonial settlement of New Zealand: “They have earned their place in our

memory. So has Pompallier” (p.85).

Recent analyses by Marist priests, Frs Schianchi (2009) and Snijders (2012), based on primary
documentation, give quite different accounts of the breakdown of the Pompallier-Colin relationship.
Schianchi, focusing on Colin’s dealing with Propaganda Fide in Rome rather than on the situation in
New Zealand, leaves the reader wondering why the cardinals responsible, having seen Colin was
either unwilling or unable to manage such a large mission at such a distance,?° did not take greater
responsibility for overseeing the mission. Solutions adopted, such as dividing the original vicariate of
Western Oceania into the vicariates of Central Oceania (1842), Micronesia, and Melanesia (1844), and
the New Zealand mission into two dioceses, Auckland and Wellington (1848) (Oceania Marist
Province, n.d.), did not address the underlying problems of Colin refusing to send any more men to the
mission, or the relationship between bishops and their missionaries, including the division between
spiritual and administrative direction. Further, it resulted in the loss of the Maori mission when the
Marists left the north. Simmons (1984) finds that after Pompallier was appointed Apostolic
Administrator of Auckland he did not provide adequate manpower for the Maori missions in his area
(pp.145-146). Essertel’s (2015) opinion is that the sheer size of Pompallier’'s vicarate was one of the

factors making it unmanageable (p.71).

Snijders (2012) believes the Marist mission in Oceania was crippled within five years because of
structural problems in the way the mission was set up, compounded by conflict between Pompallier
and his missionaries, and between Pompallier and Colin (pp.390-393). Critical of both Colin and

Pompallier, Snijders (2015) writes: “In 1836 Colin had in fact abdicated his responsibility to care for the

38 Munro (2009a) writes, for example, of Pompallier's “unconscious prevarication which disguised realities;
overweening episcopal control, vented in alarming outbursts of anger; and occasional bouts of drunkenness”

(p-32).

39 A draft letter dated 27 October, 1842, from Colin to Pompallier, sent to Fransoni for prior approval, told
Pompallier that he no longer represented Colin as religious superior, all debts incurred by him would be refused,
and all relationships between Colin and Pompallier were in abeyance (Lessard, 2009, Vol.2, doc.18[17, 18, 19].
The cardinal regarded the draft letters, which Colin did not send to Pompallier, as “declaring a complete break”
and abandoning the mission (Schianchi, 2009, p.39).
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missionaries by entrusting it completely to someone who turned out to be an incompetent and ill-

disposed bishop” (Bonus chapter 14).

Thus, difficulties between Colin and Pompallier had multiple causes, including personality differences
and structural weaknesses in the definition and separation of the roles and responsibilities of both men,
and unresolved ambiguity about whether or not Pompallier was a Marist (see p.37). Pompallier, faced
with the practicalities of the mission, did not recognise, although he must have been fully aware of, the
difficulties of the newly formed Society in sending significant numbers of priests and brothers to
Oceania.*® Colin, wishing the Marists to operate unobtrusively, with humility, as if “hidden and
unknown”,*! did not appear to appreciate that Pompallier’s use of his episcopal title and accompanying
insignia helped him gain status with Maori and the British settlers as he had no other capital he could
call on (see Appendix, doc.56[6] for a different point of view). These negativities were exacerbated by
the slowness and unreliability of communication systems, first exemplified in Pompallier’'s distress at
finding no money from Colin awaiting his arrival in New Zealand (doc.24[13]) and his failure to realise
that Colin could not send money or missionaries until he knew where Pompallier was. Snijders’ (2012)
summary of Pompallier's four changes, en route, of his original plan for travelling from France to New

Zealand#? justifies Colin’s discretion, without minimizing its impact on Pompallier.

Summary

Before the LRO were published in 2009, the lack of a reliable translation of the French missionaries’
letters 1838-1854 is likely to have contributed to the general lack of attention paid to the mission even
by well-known New Zealand general and Church historians, although Catholic historians have, to a
limited extent, bridged this gap. However, versions of the French priests’ letters in earlier Catholic
histories were generally taken from the Annales de la Propagation de la Foi, an unreliable source as
the letters had often been heavily edited by Pompallier, Colin, or staff of la Propagation de la Foi. A
small number of university theses and histories written by Catholic priests account for most historical

evaluation of the relationship between the early Marists and Maori.

40 By June, 1841, Colin had sent 18 priests, 15 Brothers, and two laymen to the Oceania mission, not including
Pompallier himself (Girard, 2010, Vol.10, pp.37-40).

41 ‘ignoti et quasi occulti’ (Coste, Ed., 1975, p.334).

42When leaving France, the plan was: Valparaiso — Gambier — New Zealand.

In Valparaiso it became: Gambier — Hawaii — Micronesia.

In the Gambier Islands he changed to: Tahiti — Hawaii — Micronesia.

In Tahiti he changed to: Micronesia (direct) — Sydney — New Zealand

On the way it became: Tahiti — Tonga — Wallis — Futuna — Sydney— New Zealand” (p.102).
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| have argued that historical anti-Catholic attitudes that underlay New Zealand society into at least the
second half of the 20t century can be partly attributed to the intense French Catholic — British
Protestant missionary rivalry that sprang up in New Zealand after the arrival of Pompallier and the

Marists and was recorded in missionary and historical writing.

Since the LRO have been published, some use has been made of them by historians and other
commentators who can read French, including Marist priests. To date, no sustained translation of the
letters has been developed, although accurate, but fragmentary, translations are now evident in some
university theses and recent critical articles and histories. Recent analyses of the Catholic mission
attempt to explain the breakdown in the relationships between Pompallier and Colin, and Pompallier
and his priests, citing structural problems in the way the mission was set up, lack of funding, poor

communication between the two protagonists, delays in communication and mutual distrust.

In the next chapter, | explain how the theoretical framework for my thesis has guided my interpretation

and translation of the LRO.
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Chapter 4. Theoretical framework
Overview

My translation is informed by an analytical, hermeneutical reading that is responsive to the writers’
lexical choices and reflects, as far as possible, the sub-texts and unexpressed assumptions underlying
their writing. John Caputo’s (1997) observation that a deconstructive reading “is exceedingly close,
fine-grained, meticulous, scholarly, serious, and, above all, ‘responsible,’ both in the sense of being
able to give an account of itself in scholarly terms and in the sense of ‘responding’ to something in the
text that tends to drop out of view” (p.77) has guided my interpretation and subsequent translation of

the LRO.

I recognise the essential link between translation and interpretation, identified by Sherry Simon (2005):
“Translating is an act of interpretation. Religious authorities have always recognised this fact and that
is why each major religious denomination has its own approved translation of the Bible” (p.105). Hans
Gadamer (1960/2013) is similarly clear: “[E]very translation is at the same time an interpretation. We
can even say that translation is the culmination of the interpretation that the translator has made of the
words given him” (p.402). Gayatri Spivak’s (1993/2004) more subtle understanding of interpretation is

based on the importance of historical context:

[Dlepth of commitment to correct cultural politics, felt in the details of personal life, is
sometimes not enough. The history of the language, the history of the author's moment, the

history of the language-in-and-as-translation, must figure in the weaving as well” (p.375).

Further, she identifies the need to identify and interpret unspoken context: “Rhetoric must work in the
silence between and around words” (p.371). This view reflects my understanding that in translating the
LRO, it is important to be able to interpret and convey not only the overt, surface meaning of the text,

but also the underlying, implicit meaning.

Recognition of the impact of differences between the implied contexts and purposes of the ST and the
TT leads to discussion of the level of equivalence best suited to the translation of primary historical
documents. This discussion raises the question of ethical issues, particularly in relation to loyalty to the

ST writers.

Venuti’s (2000/2004) claim that a translation can only ever communicate to its target text readers the

understanding that foreign readers have of a foreign text “when the domestic remainder released by
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the translation includes an inscription of the foreign context in which the text first emerged” (p.487),
asserts the necessity for the TT reader to have some understanding of the ST context. This view is
endorsed by Hervey and Higgins (2010), who are clear that the “whole context is an important
consideration in translation; but the more immediate the context, the more crucial a factor it becomes in

making decisions of detail” (p.9).

This view of the interrelationships between context, interpretation, and meaning is captured, | suggest,
in Stanley Porter and Jason Robinson’s (2011) understanding that successful hermeneutical practice
needs to include “our social, historical, linguistic, theological, and biological influences” (p.2). These
“influences” closely align to Bourdieu’s habitus (see, for example, Grenfell, 2010, pp.33, 47, 82) and to

Derrida’s (1988a) understanding of hors-texte (p.148).

Habitus, capital, field and power

| use Bourdieu’s analytical tools of habitus, capital, field and power to examine relationships between

participants in New Zealand society in 1840, showing how:

historical events shaped attitudes evident in that society;

e the French missionaries’ lack of economic, social and cultural capital hampered their work, but
was partially compensated for by Pompallier’s status as a bishop;

e the missionaries had to operate in several “fields”, including in Maori tribes; with British settlers
and government officials; with Pompallier in their missionary stations; and with Colin and their
French religious communities, through their letters; and

o the theme of power underlying these relationships is revealed through the language used by

both the priests and Pompallier (see pp.100-104).

Bourdieu (1992) explains habitus thus:

The habitus — embodied history, internalized as a second nature and so forgotten as history
— is the active presence of the whole past of which it is the product. As such, it is what gives
practices their relative autonomy with respect to external determinations of the immediate

present (p.56).

This theory is useful in the interpretation of many relationships in 1840 New Zealand, particularly
between the British and French colonisers, settlers and missionaries, who arrived in New Zealand with

their attitudes already formed by:
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¢ their understanding of their countries’ extensive histories of colonisation dating from the 16th
century (Harry Cooper and May Marshall, 1933; Barbara Belyea, 2009, p.10);

e religious intolerance, dating primarily from the 16th century (John Coffey, 2014, p.3; Andrea
Frisch, 2015, p.2); and

e mutual rivalry dating from the 1066 Norman Conquest (James Belich, 1996, p.14).

Thus, dispositions and mindsets that led to the 1840 colonisation of New Zealand began to develop, in
some sense, centuries earlier when the habitus, or “set of dispositions which incline agents to act and
react in certain ways” and “are inculcated, structured, durable, generative and transposable” (John
Thompson, 1991, p.12), began to be formed (see also Gadamer’s (1960/2013) belief in “historically

effected consciousness” (p.349)).

These mindsets provide explanations for the suspicion in which the French Marists recount they were
held by British officials and sea captains and for the mutual hostility and distrust of French Catholic and

British Protestant missionaries. Robert Young’s (2016) view that:

The text of colonial and postcolonial history can be read as a changing palimpsest with the
different layers simultaneously reacting with and from each other, however anachronistic that

might at times appear to be, rather than evolving as a single narrative (p.xviii),

is helpful in interpreting the multi-layered, multi-cultural, historical context in which the Marists’ 1840

letters were written.

In terms of “capital”’, which Bourdieu (1982/1991) states can be political, personal, professional,
delegated, and symbolic (p.194), it is evident that the French Marists, on arrival in New Zealand, were
sadly lacking. Michael Grenfell (2011) further explains that capital, or what is valued in the “field”, can
be cultural, economic, or social, but all of these forms “are symbolically powerful in buying power and
prestige by defining one’s position in the social hierarchy” (p.31). It is evident from the LRO that the
French missionaries in New Zealand suffered from lack of capital in terms of nationality, religion,
money, resources, knowledge of Maori and English, status and political power. My analysis of the

language used in the LRO will give an indication of resultant difficulties and indignities they suffered.

Bourdieu and Loic Wacquant (1992) define “field” as: “a network, or a configuration, of objective
relations between positions. These positions are objectively defined (...) by their present and potential

situation (situs) in the structure of the distribution of species of power (or capital)” (p.97). The various
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fields in which the Marist missionaries operated would include within their own stations, with Maori

particularly within the tribes, and with British settlers, officials, and missionaries.

However, it is in relation to Bourdieusian notions of power, particularly symbolic power, that the LRO
are particularly interesting. Bourdieu’s (1982/1991) focus on “symbolic power (...) an almost magical
power which enables one to obtain the equivalent of what is obtained through force (....) a power that
can be exercised only if it is recognized” (p.170), offers a way of interpreting the power relationships
between Pompallier and his missionaries, and all hierarchical relationships within the Catholic Church
mentioned in the LRO, as it may for the power of tohunga in imposing tapu (see discussion of Maori

spirituality, pp. 125-130).
Hermeneutic approach

Adopting a hermeneutic approach to translating the LRO is, | suggest, a logical corollary of accepting
Derrida’s (e.g. 1968/1982a) views on the undecidability of meaning (e.g. 1972/2002, pp.41-43), and the
impact of context on meaning (p.8). Derrida’s (1972/1982b) understanding that endless contextual
shifts (p.327) result in changes in meaning is endorsed by translation theorists including Caputo
(1987), who observes: “Even to repeat ‘exactly the same thing’ is to repeat it in a new context which
gives it a new sense” (p.142), and Matthew Reynolds (2016): “Words are always being used in new

contexts where they take on new meanings and have to be translated in different ways” (p.32).

| consider, therefore, that translation of a work such as the LRO requires interpretation of the various
contexts permeating the ST (see Chs 5-8); the semantic and conceptual issues arising from its use of
language (see Chs 5-9); and the context into which the ST is being translated (see pp. 49-53, 81-82).
This interpretation has an impact on translator methodology (see Venuti, 2013, p.179; Reynolds, 2016,
p.63; Chesterman, 2017, p.226). The process of interpretation has helped me to identify and analyse
changes in the French Marists’ use of language to express ways in which they learnt to understand

and interpret their new cultural and social environment, particularly Maori culture and religious beliefs.

My translation procedures have been influenced by recognition of the difference between the
hermeneutic approach of “polysemy” and Derrida’s “dissemination”, both terms that constitute “two
different strategies to deal with the plurality of meanings in language” (Eddo Evink, 2012, p.264). Evink
explains polysemy as “the effort to maintain the many meanings of one word within the extensive

framework of the hermeneutic circle and the hermeneutic horizon, while dissemination is the force that
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inevitably breaks through this circle” (p.264). Although Evink sees dissemination as “not so much a
refutation as an enrichment of a hermeneutic understanding of interpretation” (p.281), the main impact
of “dissemination” on translation procedures is stronger than that, and is evidenced first in changes in
the attitude of the translator, who is enabled to explore levels of meaning instead of being constrained

by a narrow definition of its boundaries.

The significance of this distinction between polysemy and dissemination is captured by Venuti (2013).
Somewhat surprisingly for a translation theorist and practitioner who has argued strongly for the
desirability of preserving the “uniqueness” of the foreign text (for example, 1996, p.99), and who is
often seen as advocating simplistic polarisations between faithful and free translations, Venuti
promotes a subtler view of translation in a series of essays published between 2000-2012, reflecting “a
significant change in [his] thinking” (p.2). Citing Derrida, Venuti (2013) sees a “hermeneutic model” of
translation practice as opening up “the interpretive possibilities of translation” so that the ST itself, far
from being invariant in meaning, is assumed to be “radically variable in form, meaning, and effect’. The
ST is subject to shifts in interpretation, caused in the first instance by “the creation of a new context

(...) in the translating language and culture” (p.4).

The notion that stability of meaning cannot be claimed for the ST takes Venuti (p.40) beyond the
understandings of more traditional adherents of the hermeneutic model, such as Hirsch (1976) who, for
example, writes: “At every point [of his book The aims of interpretation], the stable determinacy of
meaning is being defended, even when significance is under discussion, for without the stable
determinacy of meaning there can be no knowledge in interpretation” (p.1). Not all hermeneutic
theorists insist that the meaning of the ST is stable, however. Gadamer (1960/2013), for example,
writes: “The horizon of understanding cannot be limited either by what the writer originally had in mind
or by the horizon of the person to whom the text was originally addressed” (p.413). His claim that the
“horizon of the present cannot be formed without the past” and that understanding is always the fusion
of present and historical horizons, “supposedly existing by themselves” (1960/2013, p.317), is helpful in
showing the interconnectedness of the past and the present, and is supportive of Bourdieu’s

understanding of the impact of habitus on attitudes and behaviour.

| believe the new contexts and consequent changes in meaning from the ST to the TT constitute
translation gains that compensate for the impossibility of capturing “all meaning associated with the
source text” (Tymoczko, 2007, p.309). Erroneously, in my view, Joanna Polley (2009) sees Derrida’s

understanding of inevitable loss of meaning through translation as creating an “impasse” (p.3), claiming
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that the “ultimate insufficiency” of Derrida’s view lies in its “inability to offer productive solutions to the
problem of translation” (p.19). Polley appears to have overlooked Derrida’s (1978/2007) statement: “a
‘good’ translation must always abuse” (p.67), interpreted by Philip Lewis (1985/2004) as “a good
translation must always play tricks” , which he explains as making clear “the sense of a translation
effect”, so that the translation does not result from “a simple concern for fidelity or adequacy” but
“exerts an unpacking and disseminating effect” (p.261). Douglas Robinson’s explanation (1997) that
Lewis is counselling “a measured modulation of both the source-language text and the target language
S0 as to bring about significant shifts in meanings, tonalizations, expectations, outcomes” (p.133) is
helpful in showing how Derrida’s views on translation, far from creating an unresolvable impasse, open
up translation so that it is sufficiently flexible and nuanced to meet the specific requirements of ever-

changing contexts.

| discuss (pp. 40-47) the impact the new context of the early Marist missionaries’ published letters,
compared with that of the original letters, has on the interpretation, and thus the translation, of the

LRO.

Context and meaning

| believe that to have as full as possible an understanding of people, a situation, or an event, the reader
or participant needs to have an awareness of the cultural, social, political, historical, and religious
contexts that have led to, and surround, the point in question. Consequently, the translator has to find a
way of communicating this contextual background. The corollorary of Koskinen’s (2000) summary:
“[TIhe text cannot be separated from its context. A text only comes into being in a context” (p.31) is
expressed by Suzanne Jill Levine (2011): “A fundamental tenet of translation is that you don't translate

a text, you translate a context”.

Thus, a polyphonic text, such as my selection from the LRO, written by ten people with minimal
consultation of one another, over an eleven-month period and from a variety of locations, requires the
translator to be attentive to, and convey as well as possible, the various contextual backgrounds of the
ST, recognising ways in which both the ST and TT are influenced by the different needs of their

respective audiences.

The impact of understanding contexts as textual boundaries that limit, but do not contain, an endless

chain of signification (Derrida, 1979, p.81) is that while trying to capture a specific meaning the
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translator should recognize and, if possible, convey, the historic meanings of the word that remain as a
trace, or palimpsest, even if they are not the focus of its current usage. In addition, when a 21st century
reader peruses a 19th century text, meanings that were not yet present in the 19th century context may
be evident from the later perspective. The use of sauvages in the LRO is an example of this (see
pp.117-119), as auguste is an example of present and past meanings being affected by meanings from
the more distant past (see pp.85-89). | have not, however, changed my translation of sauvages
throughout my TT, partly because English does not have any one-word synonyms for ‘savages’ (OED,
2018) and partly because the changing specific contexts in which the use of sauvages occurs in the
LRO themselves indicate the writers’ changes in tone and attitude (see Ch. 8). On the other hand, |
have changed my translation of auguste to reflect the various contexts in which this word occurs in
conjunction with mere, ‘mother’, because of the availability of English synonyms that capture the
changing connotations and associations of this word in the various contexts of its usage in the LRO

(pp.86-88).

| believe this recognition of words with “relationships to past and future” (Kathleen Davis, 2001, p.15)
has, to a large extent, freed translators from rigid adherence to close, literal, translation and enabled
them to make decisions about TT language that, as far as possible, captures the nuanced meaning of

the ST.

In further relation to the concept of “context”, | discuss the impact on my translation of Derrida’s
(1968/1982a) concept of différance, which implies that the transfer of meaning is always deferred or
delayed (pp.8-9), with consequent changes in meaning due to “the irreparable loss of presence” (p.19)
in new contexts. Derrida, (1972/1982b) also explains that différance describes both the power of
language to indicate what things are not, or what they differ from, and its power to function in the
absence or death of the writer or addressee. Thus, différance is a way of explaining how meaning,
though stable in the sense that endless repetitions build up a certain stability, is paradoxically unstable
because of its “essential drifting, due to writing as an iterative structure” (p.316) so that the number of

contexts in which specific examples of lexis can appear is limitless.

| argue that the dual meanings of différance, ‘to differ’ and ‘to defer’, are relevant to the translation of
the LRO. Thus, in the 19th century, the necessary time lapse between the writing of the Marist
missionaries’ letters and their reading by their intended receiver(s) caused serious misunderstandings.
Difference of space (Derrida, 1968/1982a, p.18) also had a significant impact on interpretation of the

LRO. The 21st century reader wonders also how well French ST readers could have imagined
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differences between the settings of New Zealand and France, new colony and ancient city, untamed
rural landscape and urban environment, which embody part of the meaning of the LRO, just as setting
helps construct meaning in fiction (Anthony Burgess, 2017). The different associations and
connotations of these changed and changing meanings are encapsulated in both Derrida’s
(1968/1982a) différance (pp.1-28); and the “trace” (p.13), the multiple layers of historical and future

meanings that the translator tries to capture.

| recognise that although a deconstructionist approach positions the translator well in terms of
understanding the importance of context and its relation to meaning and provides a useful tool for close
reading and interpretation of the text, it does not, nor does it claim to, offer a blueprint for translation.
Davis (2001), while citing helpful analyses of translations of Derrida’s work by Spivak, Alan Bass, Geoff
Bennington and lan McLeod (pp.67-90), does not relate their translation strategies to Derridean
concepts. Her finding, that Derrida’s translators “do not espouse a unified ‘translation theory’, nor do
their practices form a composite that amounts to such a theory” (p.68), illustrates the difficulty of
relating translation theory to actual practice. Chesterman (2017) admits his analysis of his own
translation strategies has not enabled him to say whether or not translation theory had influenced his
translation choices (p.92). Gentzler's (2001) view that “the deconstructionists’ entire project is
intricately relevant to questions of translation theory, and their thinking is seminal to any understanding
of the theoretical problems of the translation process” (p.146), does not address the question of the
relevance of deconstructionist theory to actual translation practice although Jan-Louis Kruger’'s (2004):
response: “The key to an application of Derrida’s theory has to be sought in the process rather than in

the product of translation” (p.62) would seem to obviate the need for this.

Although several translation studies theorists discuss Derridean views on translation (e.g. Rosemary
Arrojo, 1998; Koskinen, 1996, 2000; Davis, 2001; Gentzler, 2001, 2002; Kruger, 2004; Pym, 1995a,
2008, 2010; Venuti, 2004, 2013), only Venuti (2013), to my knowledge, provides a sustained analysis
(pp.57-79) of the extent to which deconstructive procedures support translation of a specific work,
Derrida’s (1999/2004) Qu’est-ce qu’une traduction ‘relevante’? ‘What is a ‘Relevant’ Translation?’, in

which Derrida himself provides a masterly analysis of his own strategies for translating and interpreting.

Attempts to use Derrida’s (1987/2008) ideas on language to support practical translation are unlikely to
succeed, given his view that: “Deconstruction is not a method and cannot be transformed into one”

(p.4). However, insofar as a deconstructionist approach can be used to guide translation processes, it
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is possible to describe this approach. Derrida’s ideas on the fluidity of meaning, continually reshaped
by its immediate, specific context, have enabled me to develop a translation based on the strategy of
preserving ambiguities in the ST while finding the most nuanced and appropriate word (Derrida,
1999/2004, p.427) to express specific ST-TT transformations, and allowing “the play of signification”
(1967/1978, p.280), rather than using translation “equivalents” that constrict meaning and narrow its

focus and referential powers.
Equivalence

| find it hard to disagree with Bassnett’s (2014) common-sense stance on equivalence, which is based
on the assumption that a degree of equivalence is essential to translation. Bassnett is clear that “the
translator must tackle the SL [source language] text in such a way that the TL [target language] text will
correspond to the SL version” (p.33). She makes a valid distinction between the precision of
mathematical equivalence and the necessarily looser notion of equivalence in translation practice
(p.36) and clarifies some of the characteristics of equivalence and the intertextual and intratextual

relationships that are part of equivalence in practice (pp.33-39).

The complex question of equivalence in translation, while related to the question of the immutability of
the ST, is also closely related to notions of the instability of meaning and to the nature of text,
epitomised in Derrida’s (1988a) cryptic “ll n’y a pas de hors-texte” (p.148), possible meanings of which
are provided by, for example, Christopher Norris (1987, p.121-122); Spivak (1997, p.158); Arthur

Bradley (2008, p.112-114); Davis (2001, Section 1, n.p.); and Max Deutscher (2014).

Chesterman (2002), in Can Theory Help Translators, co-written with Emma Wagner, offers his
(mis)understanding of the impact of Derrida’s (in)famous sentence: “[M]eanings are not fixed but
endlessly shifting and deferred, all is indeterminate, everyone interprets a text in their own way: this
means that any notion of equivalence goes out the window, since there is nothing ‘objectively there’
that can be equivalent to anything else. There is no ‘centre™ (p.24). Despite Chesterman’s fears, far
from “going out the window”, the notion of equivalence in translation has been defined, re-defined and

challenged by translation theorists from Cicero (55 BC)“® to Chesterman himself (2017) who, further

discussing the topic, writes: “[W]e still cannot decide how to define equivalence (...) or even if we need

43 Lefevere (1992) cites Cicero’s (55 BC), De oratore (“On the orator”): ‘| decided to take speeches written in
Greek by great orators and to translate them freely’ (p.47).
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the concept at all” (p.36). | discuss (pp.71, 73, 78, 94, 143) some of the implications of this uncertainty

for translation practice.

It seems to me that many of Chesterman’s fears, like those of Richard Freadman and Seumas Miller
(1992), about the deleterious impact of post-structuralism on the analysis of language and meaning
could be allayed by closer reading of Derrida’s views on language and thought. Freadman and Miller
reject Derrida’s ideas partly because of their misapprehension that Derrida denies “the ‘originary’
authority of the author”, (p.10); “the referential power of language” (pp.4, 115, 137); “determinate
meaning” (p.10, p.121, p.125); and the constraints context places on meaning (p.123). It is true that
Derrida does not accept the “originary authority of the author” and much of his essay “Limited Inca b ¢’
(1988b, pp.29-110) is a defence of this position, as is “Signature event context” (1972/1982b, pp.307-
330). However, Derrida (1972/1982b) affirms the referential power of language (pp.313, 318-319);
asserts (1998), “I never said there is indeterminacy of meaning. | think there are interpretations which
determine the meaning, and there are some undecidabilities, but undecidability is not indeterminacy”
(p.79); and argues (1988a) that while contexts do place constraints on meaning, “the limit of the frame

or the border of the context always entails a clause of nonclosure” (p.152).

The question of both semantic and syntactical equivalence that derives from these arguments about
interpretation, context and meaning is related to the foreignization/domestication dichotomy identified
by Venuti (1996). Tymoczko, amongst others, 44 has strong reservations about Venuti’s stance, finding
that although his work has been “extremely stimulating to, and valuable for”, translation studies, it has
also been “limited”. In her belief, theoretical and pragmatic approaches to translation “should account
for and enable translation in situations where either foreignizing or domesticating techniques are
applicable” (2007, p.249-250). Ramsay and Walker note foreignization can have the effect of
exoticizing “marginalised cultures” in a “patronizing and/or elitist manner” and “can result in an obscure
and overly literal TT”, which does no justice to the “indigenous author, his or her text and culture”
(2010, p.47). Gentzler’s attitude towards polarisation of the domestication/foreignization debate tends
towards the dismissive. He sees it as expressing the same dilemma as the “faithful vs. free debate that

has characterised translation” since Cicero was translating Greek into Latin two thousand years ago,

44 Gentzler (2011) comments: “The two paradigms Venuti sets up for translation — fluent and foreignizing - seem to
allow no middle ground” (p.18). Helen Sturm (2014) notes: “Professional theorists and practitioners who distance
themselves to a greater or lesser extent from Venuti's views include [Mona] Baker (2010:115), Gentzler (2011:15-
20), Ramsay and Walker (2010:47), Tymockzo (2010:10), and Walker-Morrison (2010:245)” (p.8).
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and makes the valid point that Venuti’s paradigms of fluent and foreignizing translations “seem to allow

no middle ground, whereas many translators use a combination of strategies” (2011, pp.17-18).

My own view is that translation studies have moved on beyond the polarized views expressed by
Venuti in 1996, towards Bassnett’s (2011) more sophisticated argument that translators have to
“translate not only the words on the page but the absent contexts in which those words appear, the text
behind the text, as it were, if they are to [...] create something worthwhile” (p. xiii). Bassnett later
(2014) endorses the interpretative, analytical and creative skills required, describing translation as [...]
the manifestation of one reader’s interpretation of a text, the final product of a creative process that
may involve many stages of rereading and rewriting” (p.106). Venuti himself (2013) later also
acknowledges a subtler form of translation that comes from recognising that “the source text,
regardless of whether its genre or text type is humanistic, pragmatic, or technical, is radically variable

in form, meaning, and effect”. He continues:

The different model | began to imagine opens up the interpretive possibilities of translation,
allowing them to vary with the nature of the interpretants applied by the translator but enabling
the interpretations to be described and evaluated with clarity and precision in the conditions —
linguistic and cultural, social and political- under which the translation is produced and

circulated (p.4.).

My strategies for interpreting and conveying the “historical sense of the translated text, produced and
received in a particular culture at a particular period” (Venuti, 2013, p.7), are outlined above (pp.6, 13-

22, 34-38) and are further exemplified throughout this thesis (e.g.pp.46-47, 65-66, 71-79, 81-85).

Ethical matters

Ethical considerations are seen by Koskinen (1996) as the most interesting aspect of deconstruction
and translation: “in a web of multiple and changing meanings, translators have to force a fixture and
create a closure. How this is done, on what premises and for whose benefit is precisely the point
deconstruction demands us to investigate” (p.24). Munro’s (2009a) guidance on ethical issues related
to interpretation of primary, and essentially private, historical documents such as the LRO is pertinent:
“[W]e are essentially unauthorised readers of texts with allusions we cannot fully understand. We need

to keep a certain reserve, a spirit of enquiry, as we read” (p.16).

| believe that, although ethical matters related to loyalty to the ST writers (see pp.15, 35, 45-48, 97) are

one of the prime considerations in translating the LRO, this loyalty is not the only consideration for the
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translator. Loyalty to readers in the TA must also be considered, which means there is “a moral
responsibility not to deceive them” (Nord, 1997, p.125). This form of loyalty includes ensuring that the
TA is offered explanations of ST ambiguities whose meaning is likely to have been clear to ST readers.
It also involves the translator preserving a delicate balance so that any inclination to over-translate or
under-translate in order to heighten the drama of the narrative or accentuate what the translator can
see are the underlying attitudes of the writer are weighed against the need to present primary historical
documents accurately, while recognising that the ST itself is an interpretation (see Dunmore, 1994,

p.2), as is the translation, and as will be the TA responses to the TT.

Loyalty to the ST writers, in my view a completely different question from fidelity to the ST,45 involves
the need for the translator to respect the implicit trust of the ST writers in their audience, in the 19"
century, mostly Colin. However, in the 215t century, their unknown and unintended audience is likely to
have very different religious and cultural values and beliefs. Thus, an issue both ethical and language-
based, particularly in relation to interpretation of the language used in the LRO, is that the ST writers
were unlikely to have foreseen later uses and interpretations of their letters and could not have
imagined the new contexts in which they would be read. As a result, questions about respect, trust,
and issues of legitimate ownership are related to changing interpretations of texts, questions about the
supremacy of the author or the reader, and the responsibilities of the translator. Letters written in
haste, often with little time for revision, mostly as single private communications, and by different
writers who did not usually show their letters to others, except to Pompallier if he was in the area, have
now been presented as one collection of published letters, giving substance and permanence to their
former ephemerality, and reducing readers’ awareness of the confidentiality and individuality of the

original letters.

This change in form has some bearing on the ways in which the letters are translated and interpreted,
unless translators are careful to remember the conditions under which the original texts were written.

For example, Servant’s statement about tending to catechists who become ill (doc.55[6]) is difficult to

45 The question of “fidelity” to the ST, sometimes seen as “a rather technical relationship between two texts” (Nord,
1995, pp.32-33), is based principally on notions of equivalence and leans more towards “literal” than “free”
translation, a distinction made by Cicero 2000 years ago (Bassnett, 2011, p.162) but challenged by Derrida’s
(1988a) views on the nature of language and the “incessant movement of recontextualization” (p.136).
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follow and the translator must decide whether to add explanatory words so that the sentence makes
notional sense to the TA, or whether to assume the TA will understand the ST, a dilemma identified by
Friedrich Schleiermacher (1813/2004, p.49). Thus, | have considered whether: Lorsqu’un catéchiste
tombe malade ou qu'’il est obligé d’absenter de I'établissement, on ne peut s’imaginer combien en ces
diverses circonstances la charité et I'union la plus intime consolent et encouragent should be
translated literally as: ‘When a catechist falls ill, or has to be away from the station, you cannot imagine
how much charity and the closest union console and encourage in these different circumstances’, or if

additional words should be inserted so that the translation makes better sense.

| believe that in such a case, where the TT meaning is not only ambiguous but could be seriously
misunderstood, the underlying concept of “coming together in God” should be expressed. However, my
wish to preserve ST ambiguities in the TT (see p.43) has led me to adhere to the ST in my translation,
but to provide what | believe was the intended meaning in a footnote so that TT readers can make their
own decision about the underlying meaning of the ST (see Appendix, doc.55[6]) n.208). Such an

explanation would not have been required for ST readers.

Summary

My theoretical framework is based on the need for translation to be informed by an analytical,
interpretative, and responsive reading of the ST, in relation not only to the language to portray its overt
contexts, but also to silences and ambiguities within the text. In support of this argument, | cite
Bassnett, Caputo, Hervey and Higgins, Koskinen, Munro, Porter and Robinson, Simon, Spivak, and

Venuti.

| have discussed the relevance of Bourdieu’s sociological tools of habitus, capital, field and power to
interpretation of the LRO and participant relationships within 1840 New Zealand society, particularly

hierarchical, power relationships within the Catholic Church.

The importance of a hermeneutic approach to translation is identified, with reference to Derrida’s views
on undecidability of meaning and the impact of context on meaning, supported by the views of Caputo,
Chesterman, Reynolds, and Venuti. | also cite Evink, Kruger, Lewis, and Robinson, who show how
Derrida’s ideas on translation open up the process to make it flexible and nuanced. No claim is made,
however, that Derrida provides a detailed guide for translation praxis. The value of his work for
translators lies in its power to illuminate ways in which language is used and, therefore, translation

processes.
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The challenge of conveying the broad, historical context of a translation is identified, as well as the
challenges of conveying historic and future meanings of lexis used in specific contexts, and unable to
be captured in a single translating word. This challenge is also acknowledged by Tymoczko and
discussed in detail by Davis. These challenges are related to Derrida’s notions of différance and la

trace and have a bearing on the concept of equivalence in translation.

The nature and degree of equivalence that should exist between a ST and a TT has been the basis of
arguments about translation for over 2000 years and has involved most translation theorists from
Cicero to Chesterman (2017). Venuti’'s views on domestication/foreignization strategies in translation,
later (2013) modified in favour of a more interpretative approach to translation, have contributed to this
discussion since the 1990s. | have noted (n.44, p.44) several translation theorists who have expressed
reservations about Venuti’s earlier work strongly favouring foreignization strategies. My own preference

is to see translation as interpretation and rewriting, a view also espoused by Bassnett (2014).

I have acknowledged ethical matters related to translation, including loyalty to the ST authors and
“fidelity” to the ST, between which | make a distinction based principally on the views of Nord (1997). In
relation to the question of fidelity to the ST, | cite Dunmore’s view that what historians present as
“history” is a forever changing interpretation that must be recognised as subjective. Therefore, as part
of an attempt to reduce subjectivity, | believe the translator should let ambiguities in the ST remain
ambiguous in the TT so that 215t century readers are able to inform their own opinion without overt
translator interference. However, when ambiguities based on religious assumptions that would have
been clear to the ST readership appear to me likely to be puzzling or even mystifying to the TA, | have
explained in a footnote what seems likely to me to have been the intended message of the ST writer in

order to minimise the possibility of serious misunderstanding.

In Chapter 5, | examine ways in which interpretation of the LRO depends to a large extent on the
reader’s understanding of the broad context underlying the text. | illustrate ways in which this context

has informed some of the translation strategies | have used.
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Chapter 5: Broad contextual background

In this chapter | analyse the broad context of the LRO to show, in Bourdieusian terms, how earlier
religious, historical and political attitudes, decisions, and events had an impact on the attitudes and
conduct of the French, British, and Maori participants in New Zealand 1840 society, particularly in

relation to the signing of the Treaty of Waitangi.

In examining this context, and examples of contextual specificity, (see Ch.6), | show how theories on
the relationship of language and culture, particularly as advocated by Bassnett (1998-2014), Bassnett
and Lefevere (1990), Snell-Hornby (1988-2009), and Simon (2005), support interpretation and
translation of the LRO. These theories are consistent with Derrida’s (1998) notions of the impact of

context on meaning (p.79) and on understanding (p.75).

| believe the TT reader needs this contextual knowledge to appreciate the history, and the cultural and
religious beliefs and assumptions, of the ST authors and of other participants in the society they are
writing about. Techniques for conveying this background information to the TT reader, as well as
unheard voices in this historical story, are discussed below (pp.51-53) as are examples of instances
when information provided in the LRO corroborates or appears to challenge previous historical writings

about pre-colonial and early colonial New Zealand (see pp.62-63, 71-79, 140, 141, n.182).

| base my arguments about the importance of contextual knowledge partly on Bourdieu’s analytical
tools, particularly habitus and power, and partly on my interpretation of Derrida’s (1988a) dictum, il n’y
a pas de hors-texte (p.148) insofar as they are relevant to translation practice. | have identified the
significance of Derrida’s views on context and meaning (see pp. 4, 40-43, 95) and the need for readers
to understand the context that surrounds and informs a text, noting that Derrida’s understanding of the
impact of broad contextual factors on meaning has not generally been overtly acknowledged by
translation theorists. Bassnett and Lefevere (1990a), however, identify the importance of historical and
cultural contexts in informing translation: “There is always a context in which the text emerges and into
which a text is transposed” (p.11). Texts, therefore, always reflect the historical and cultural conditions
under which they have been produced. “[W]hat is studied is the text embedded within its network of

both source and target cultural signs” (p.12).

New Zealand scholars Munro (2009a), and Davidson and Lineham (2015, n.p.), who have

anthologised or translated primary historical texts for a wide readership, also identify the need to
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provide some form of contextual annotation so that readers can understand cultural and historical

allusions and values that are different from their own.

As the TA for the LRO will comprise readers with a wide range of language and cultural differences
and prior knowledge, the question of how much background and explanatory information to provide is
problematic. Polarised views on this question are represented by Pym and Ernest-August Gutt. Pym
(1992) warns against “explaining every half-shaded detail, insulting the implied receiver’s intelligence
with massive over-translation” (p.86), while Gutt (1992), writing about Biblical translation, claims: “[A]
translation can communicate the full intended meaning of the original only if the receptor audience has
access to the full context envisaged by the original communicator” (pp.67-68). In practice, however, |
believe a compromise is required so that the TA is neither overwhelmed with what could be seen as
extraneous material, nor unable to appreciate the TT fully because of the translator’s failure to provide

helpful exegesis and relevant contextual information.

Providing TT readers with implicit ST background information

The LRO assume the readers’ immersion in the dogma, prayers, and practices of the Catholic faith,
understanding of Catholic devotion to the Virgin Mary, detailed knowledge of the Scriptures, and
fluency in Latin. The letters are all written by men, with very few references to women. The 21st
century New Zealand population is increasingly irreligious (2013 Census QuickStats), although does
not necessarily lack knowledge about religion; has little or no knowledge of Latin,* and general

attitudes to the societal roles of both men and women are very different from 19" century attitudes.

To provide some of this essential background information, my planned translator’s introduction will
clarify the cultural, historical and religious context of the LRO and indicate coded ST messages that
might otherwise not be understood. For example, readers need to appreciate the implications of the
conflict between Pompallier and the Marists and to understand both Pompallier's anger and frustration
at what he saw as Colin’s ineptitude and delays in sending missionaries and money, as well as Colin’s
anxiety about the safety of the men he had sent to New Zealand and his disapprobation of, and

reactive hostility towards, Pompallier.#” While some of Pompallier’s irascible letters to Colin are within

46 Ministry of Education data show a 39.8% decline from 1996-2017 in the number of students taking Latin at
secondary school level (Subject enrolment, 2018).

47 E.g. see Lessard, 2007, Vol.1, docs 301, 305, 330.
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my selection for translation (e.g. doc.59[28]), the angriest outbursts (docs 91 and 116), which triggered
his break with the Marists, are outside it. Prior to my selection for translation, three letters from
Pompallier criticise Colin, at least by implication, for not sending enough missionaries and funding
(docs 29[2], 30[2], 37[3-6]). Once the letters are understood as a whole, interpretation of these earlier
expressions of irritation is inevitably coloured by protentive knowledge of the later letters. As a result,
the translator has to be careful not to over-translate by using lexis that is more appropriate to the later

letters than to the earlier ones.

A particular challenge is the translation of frequent sentences that combine the use of French, Latin
and Maori, their writers seemingly unaware they are switching codes. Mindful of Derrida’s
(1982/1985b) caveat that what can never be translated is the “event” of two or more tongues operating
in the same text (p.99), | recognise that translating the Latin and Maori phrases used in the LRO would
change the ST because the Latin would have been familiar and immediately comprehensible to priests
receiving the letters, whereas the unfamiliar Maori language would have been comprehensible only
through the context and ST glosses. Moreover, to translate the ST Latin would be to remove the
particular qualities of 19th century Catholic spirituality and ST foreignness. The Maori language used in
the ST would, on the other hand, be familiar and comprehensible to many, but not all, TT readers. To
help overcome these difficulties in the TT, | have retained the ST Latin and Maori and used in-text
glosses or footnotes to provide a translation.*® | have thus adopted most forms of “paratextual
commentary” suggested by Tymoczko (1999)*° for encoding and explaining the ST on “more than one

textual level simultaneously” (p.22).

Unheard voices

For the reader to understand the wider context of the LRO, the letters need to be considered against a
variety of other texts, including the views of Maori, letters exchanged within New Zealand by Marist
missionaries writing to one another; letters from France and Rome received by Pompallier and the
French Marist missionaries, and communications of British missionaries and government officials.
Some loss of this contextual background is due to the stringent selection criteria applied by Girard,
whose edition presents all the letters received from Oceania that passed through the central Marist

administration in Lyons from 1836-1854, while Colin was superior general. Inevitably, some letters that

48 For example, see Appendix, doc.72[6].

49 Tymockzo suggests the use of introductions, footnotes, critical essays, glossaries, maps, and embedded texts.
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would have been part of the collection were lost (see n.6, p.1). Others, for example, from priest to
priest within New Zealand, or between Pompallier and the cardinals in Rome, although they form a vital
part of the story of the New Zealand mission, were not included because they did not pass through
Colin’s hands. Where relevant, | have cited examples of these letters in footnotes to the translation or

in my critical analysis of the ST.

The strongest sense of absence relates to the Maori voice, heard indirectly through reported accounts
and more vividly in occasional reproductions of direct speech (see Appendix, doc.54[4]; also doc.
112[5-7]). Simmons (1984) notes it is easy to forget the part Maori played in their own conversion, as
the letters of the missionaries, written for French consumption, naturally mention those “who were
known back home” (p.36). Ascribing this silence to 19th century colonialism, which “tended always to
make Europeans more important than natives”, Simmons nonetheless sees the story of the New
Zealand [Catholic] Church in its earliest days as “primarily a Maori story”, adding: “[T]he change of
mind and heart that created a Catholic Church in New Zealand was mainly the work of Maoris for
Maoris [sic]. It is our loss that so few of the names of the Maori catechists to whom we owe so much

have been preserved’ (p.37).

It remains surprising, however, how little of the Maori voice is heard through the LRO. Such losses
within the ST need to be compensated for, as far as possible, by indicating a context in which the
letters can be better understood, such as the generally respectful attitude of the French missionaries to
Maori embodied in Pompallier’s Instructions pour les travaux de la mission (1841a). Further insights
into the mission are available through Pompallier's (1850) ‘Historical and statistical overview of the
New Zealand mission’; Notice historique et statistique de la Nouvelle Zélande; his Early history of the
Catholic Church in Oceania (1888) and in Servant’s (1842/1973) Customs and habits of the New

Zealanders.

Colin, in particular, is a silent participant in the one-sided dialogue of the LRO. Tantalisingly, LRO
readers do not have access to his letters to the French missionaries, published separately (see
Lessard, 2007), including his drastic, though measured, replies to some of Pompallier’s strongly
worded letters, or to the clear-sighted comments on the Oceania mission found in the recently
published letters of Colin’s secretary, Fr Victor Poupinel (Bernard Bourtot, 2014). | have used footnotes

where possible to indicate the significance of these supplementary documents.
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Thus, my practice in translating the LRO has been “in the face of inexhaustible textual nuances [to]
respond to some while sacrificing others” (Davis, 2001, p.95) by using footnotes to give some
background information but, at the same time as far as possible, capturing the single TT best word for
the specific ST context. | see such practice, supported by a translator’s introduction, as appropriate for
the translation of primary historical documents such as the LRO. To avoid disrupting the flow of the TT
and intruding on the voice of the ST author, translation techniques such as interpolated text and

translator’s in-text glosses have generally been avoided.

Translation procedures to convey the broad historical context

Understanding the broad context in which the ST operates has enabled me to make specific decisions
about how to translate sentences of particular historical interest, such as references to the signing of
the Treaty of Waitangi and the proposed appropriation and colonisation of the South Island by the
French. These events placed the French Catholic missionaries in the delicate position of trying to
suppress their loyalty to France, as evidenced in their mantra: mais nous travaillons en dehors de la
politique, comme notre devoir le demande: ‘but we work outside politics as our duty requires’
(doc.55[9]), and endeavouring to display attitudes to the British acquisition of New Zealand that were

sufficiently unthreatening to avoid the missionaries being expelled from the country (see p.75 below).

Examples of ST writing that require specific translation decisions informed by contextual knowledge
include: j’étois regardé comme un membre hors de la congrégation (doc.59[22] see p.57); noire
ingratitude (doc.55[2] see p.64); On peut dire avec vérité que leurs stations de mission sont plutdt des
ceuvres de spéculations que des ceuvres de religion (doc.59[15]) see p.65; tribu (doc.52[4] see p.66);
un lieutenant gouverneur, vassal du grand gouverneur anglais de Sydney (doc.59[13] see p.71);
prétexte, prise de possession (doc.59[13]); tres douteux and un mystére (doc.59[14)] see p.71; par
lequel ils lui seroient soumis comme sujets et protégés de méme: ce qui n’est rien autre qu’'une
entreprise évidente de prise de possession de la Nouvelle Zélande par '’Angleterre (doc.59[13]) see
p.72); j'étois ici en ce pays avec les miens pour travailler au salut et de ceux qui ne signeroient pas et
de ceux qui signeroient (doc.59[13] see p.72); en leur faisant entendre (doc.52[15] see p.73); [I]ls nous
font sentir combien l'influence qu’ont I'évéque et les missionnaires sur les naturels peut leur étre utile
(doc.55[9] see p.73); un vieillard (doc.52[15] see p.74); des chefs conciliateurs (doc.52[16] see p.74);

heureux (see p.78) and la carriére (doc.70[4] see p.79).
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The Society of Mary and Bishop Pompallier

The Marist charism

Underlying the LRO, and intrinsic to the mindsets of the French Marist missionaries, is an
unquestioning belief in the Catholic religion and, within that, fidelity to the Society of Mary, veneration
of the Virgin Mary, and commitment to the missionary role. These characteristics were evident from the
inception of the Society. Justin Taylor (2018) cites a letter written in 1822 to Pope Pius VII by “Marist

aspirants [who] state the object of the Society of Mary”:

Its purpose is to expend everything for the greater glory of God, for the honour of Mary the
Mother of God and for the service of the Roman Church. To work for the salvation of their own
souls and those of their neighbor through missions to believers and unbelievers in whatever
part of the world the Apostolic see might wish to send us; to catechize the uneducated and
ignorant; to train youth in every way to knowledge and virtue; to visit those in prison and the

sick in hospitals (p.141).

This early statement implies two basic aims: the Marists were to work to save their own souls and the
souls of others through devotion to God and the Blessed Virgin Mary. Although they were to work in
missionary fields, both in post-Revolutionary France and later in Oceania, the Marists’ life within the
monastery was conceived as one of “silence, prayer and penance” conducted in a spirit of “poverty,

humility and fraternity” (p.152).

The conflict between these aims and the demands of the Marists’ missionary work in New Zealand,
where Pompallier required both priests and Brothers to press on with the daily physical work of the
mission so that it was difficult for them to find enough time for prayer and contemplation, is expressed
in Petit’s letter of 6 January, 1840 (doc.56[6]), complaining that Pompallier accused the priests of
endless praying: on nous avoit reproché de prier sans cesse while Pompallier himself is very focused
on the ‘outside world’ and ‘barely even notices that we divide our time a little more than he does
between our duty to our neighbour and our duty to ourselves'’: il se livre beaucoup a I'extérieur et ne
voit qu’avec peine que nous partageons un peu plus que lui notre tems entre ce que nous devons au
prochain et ce que nous nous devons a nous mémes. These accusations imply that some of the Marist
missionaries saw a possible conflict between the goals of saving their own souls and saving those of

others (see also p.89). Greiler (2009) is clear about how such conflicts should have been resolved,
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declaring that Colin “founded a religious congregation for personal sanctification and salvation of

neighbour — in that order” (p.12).

“[Clentral to the Marist spirit and [...] enshrined in the Constitutions of the Society of Mary” (Taylor,
2018, n.98, p.226) is the phrase ignoti et quasi occulti: “unknown and hidden”, which refers both to God
“as an object of contemplation who remains ‘unknown and hidden (Taylor, p.228) and to the Marists’
desire to work “in a similar way to Mary, the mother of Jesus”, that is, as “an unobtrusive presence”, but
“zealous and engaged” (Society of Mary, “Mission”, 1998-2018). Pompallier's characteristically
dominant, almost flamboyant, manner of operating, trading on his episcopal dress and associated
accoutrements, his physical height, his charm, his ability to inspire respect (Simmons, 1984, pp.23, 43),

set him at odds with the self-effacing Colin, and may have contributed to Colin’s distrust of him.

The Blessed Virgin Mary

An ever-present theme of the LRO, and exemplified in various contexts within the priests’ letters, is the
Marists’ spiritual relationship with the Virgin Mary, an idealised filial relationship of fundamental
importance to them, as the name of the Society indicates. Comte’s humorous, tender letter describing
how two Maori women came to his chapel close to nightfall, asking to see Hehu Kerito [Jesus Christ]
enables the reader to see how the Marists communicated their veneration of Mary to Maori. Comte, on
producing a crucifix for the two women, is peremptorily told: ‘That’s not the one. I've already seen him.
It's the one who's with his mother that | want to see’: Ce n’est pas celui-la, me répondit-elle, je I'ai déja

vu; c’est celui qui est avec sa meére que je veux voir (doc.54[4]).

The aim of my translation is to show the tone of childlike admiration and wonder in the dialogue,
making it sound realistic without removing any of the strangeness. For instance, when the woman
points to the baby and says ‘there’s his hat’, voila son chapeau, she clearly means ‘there’s his halo’,
but such a replacement would ruin the tone of the story. In this story, | have left the personal pronouns
associated with Christ in lower case as a technique for showing an implicit level of meaning, namely,
that the women are interested in the image they have been shown but have not accepted Catholic
belief in the divinity of Christ. Using contracted verb forms in translating the woman’s direct speech, as
I have in all translations of dialogue (see p.124 and Appendix, doc. 80[20], [21]), is a translation
procedure to show immediacy and vitality. However, | have used uncontracted forms throughout most
of the translation, in accordance with 19th century conventions of written English style, except on a few
occasions when the pent-up emotion of the writer appears to break through the restrictions of this form.

For example, when Servant tells Colin about Pompallier’s harshness towards him | have translated: [S]i
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ces corrections ameres (...) je me n’en suis guére apercu (doc.55[6]) as ‘I've hardly noticed whether or

not these bitter corrections (...)".

One of the significant aspects of the ‘hat/halo’ story, in addition to what it tells us about the Maori
women, is what it tells us about Comte himself and the French missionaries’ attitude towards the Virgin
Mary, given more detail in the subsequent paragraph where he refers to her as: someone children
should be taught to trust, [avoir] une grande confiance en Marie; a ‘tender mother’, tendre mére;
‘Queen of Angels’, la reine des anges; ‘Holy Virgin’, la sainte Vierge; and a protectress who ‘will ensure
that her protégés die in the love of the Lord’, celui que Marie protégera mourra dans 'amour du

Seigneur (doc.54[5]).

Within the 31 letters from New Zealand that form my selection for translation, the most frequent
references to Mary (9) relate to her protection® of the missionaries, indicating their uncertainty in their
new terrain; eight references describe the writers as Mary’s children;5! 19 refer to Mary as their
[heavenly] mother;32 eight refer to a servant-mistress, or subject-Queen relationship.5® References to
the flag Pompallier had made for his ship, the Sancta Maria, could be interpreted as making Mary a
leader in battle, although Pompallier is careful to describe his emblem as un pavillon religieux: ‘a
religious flag’ (doc.80[4]). Thus, viewed in a variety of contexts, the role of Mary in the missionaries’
lives appears to have been to give them emotional solace and a sense of being “looked after”, by a

mother,5* protector, and Queen.

In my selection for translation, the four references to Mary as the ‘divine mother’ and to her ‘divine
maternity®® are puzzling and, while presenting no difficulty in translation, need the explanation that,

although Catholics do not believe Mary is divine, her “divine motherhood” was proclaimed at the

50 Docs 58[3], 59[24], 59[26], 64[4], 71[1], 72[5], 80[21], 80[23], 83[10].
51 Docs 59[25], 63[1], 66[2] (3 refs), 71[4], 76[2], 77[2].

52 Docs 54[5], 57[6], 58[9], 59[15], 63[1] (2 refs), 66[3], 68[1], 70[2], 70[4], 72[3], 76[2], 77[10], 80[24], 83[3], 84[1]
(2 refs), 85[5], 86[3].

53 Docs 59[29]; 59[34]; 63[1], [2]; 69[1]; 71[8]; 72[8]; 76[2].

54 Snijders (2012) suggests that Colin, having lost his mother at an early age, found in the Virgin Mary a heavenly
mother to replace her (p.380).

55 Docs 57[6], 58[6], 59[22], 63[2].
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Council of Ephesus in 431 because she was the mother of Christ, who has “two natures, one divine

and one human” (Divine Motherhood, n.d.).

Conflict between Pompallier and the Marists

To understand something of the conflict between Pompallier and the Marists, it is important to know
that Pompallier never took vows as a Marist, making instead a formal declaration of loyalty to the
Society (Pompallier to Cardinal Fransoni, 1836, 10 September, in Coste & Lessard, 1960, Vol.1,
doc.401). Until this point, however, Pompallier had been considered a Marist (Colin to Pompallier,
1835, 3 August, in Coste & Lessard, 1960, Vol.1, doc.340[2]; Vol.2, doc.657[1]). Coste and Lessard
state that Pompallier was appointed to lead the Oceania mission because he was a Marist and
because Rome was relying on the Marists to provide missionaries (Vol.1, doc.376, pp.856-857; Vol.2,

doc.657, pp.491-492, n.6(a), (d)).

Pompallier’s refusal to join the Society of Mary has been a subject of debate. Cardinal Lambruschini’s
view was that, although permitted to take vows as a Marist, Pompallier did not do so and later on did
not consider himself a member of the Society®¢ (1848, 29 May). Simmons (1978) states, enigmatically,
that although Pompallier was not professed as a Marist “in every other respect he was a Marist” (p.10).
Munro (2009b), more accurately, describes the bishop’s refusal to take vows as a Marist as “a cryptic
decision” (p.68). Whatever the true basis for Pompallier’s decision, it was interpreted as indicating an
early estrangement from the Marists (Jean Jeantin, 1895, Vol.1, n.2, p.209) and was one of the factors
underlying his frequently difficult relationships with the Marists who worked under him in the Oceania

mission.5?

This contextual knowledge has informed my translation of some of Pompallier's language, which at
times betrays an irreconcilable contradiction between his desire to be seen as a Marist and his refusal
to take vows as a Marist: j'étois regardé comme un membre hors de la congrégation (doc.59[22]),
which | have translated literally as: ‘I was regarded as a member outside the Congregation’ without
attempting to resolve the contradiction by an explanatory paraphrase, such as ‘| was not regarded as a

full member of the Congregation’.

56 Translated from Italian by Gabriella Brussino.

57 Problems in Pompallier’s relationship with the Marist Congregation and associated conflicts of authority are
evident in, for example, docs 116[5], 166[12], 174[7], 194[4], 215[4], 218[14-18], 406[75],1115[18].
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Although Pompallier later wrote to the cardinals overseeing the Oceania mission complaining that
conflict with his priests was likely to expose the mission ‘to inaction, confusion, division and ruin’: a la
langueur, a la confusion, a la division et a la ruine (1846, pp.3-4), this fear seems largely overstated,
except insofar as the final split between Pompallier and the Marists led to the end of the mission to
Maori in the North. Before this, negative effects of the conflict appear to have been on internal

relationships, rather than on the work of the mission itself.

French Revolution and the Marist Order

The impact of the French Revolution on the Catholic Church in France, at institutional as well as
individual member level (John Broadbent, 2009, pp.53-54; Kerr, 2000), coupled with Pope Gregory
XVI's wishes to expand Catholic missions in the Pacific (Dunmore, 1997, pp.126-127; Kerr, 2000, p.8),
provides a broad contextual background, and the impetus, for the French Catholic mission to Oceania.
Although the 1789 French Revolution is barely mentioned in the LRO,58 and not at all in the New
Zealand letters, it had a discernible influence on the formation of the Marist Order and is part of the
explanation both for its missionary zeal and the nervousness of priests, Pompallier in particular, about

the possible impact of political power on the practice of religion.

Biographical writing on Colin describes the stresses of living in a household suffering religious
persecution under the Reign of Terror and the trauma of losing both parents before the age of five
(Coste, 1975, p.4; Kerr, 2000, pp.32-47). Pompallier lost his father before he was a year old, but as he
was born into an upper middle-class family (Essertel, 2015, p.16) and his mother remarried a “wealthy
silk trader” (Snijders, 2012, p.2), his family situation would have been more comfortable and less lonely

than Colin’s, possibly accounting for his more confident manner as an adult.

Although limitations of space preclude analysis of the possible long-term psychological impact of these
early losses on both Pompallier and Colin, the relationship between language use and the
psychological make-up of the writer is certainly a matter of interest in the LRO. Contemporary writings

by Marists endorse the value that psychological studies, sociology and cultural anthropology could

58 The few references mention ‘terrible slaughter’, boucherie affreuse (doc.409[11) ; ‘terror’, la terreur de notre
grande révolution (doc.449[22]); a Satanic influence, le méme maitre qui avait inspiré les révolutionnaires
(doc.652[26]); and the ‘indelible memories of the Revolution’, [[Jes souvenirs de la grande révolution sont toujours
présens a mon esprit (doc.778[19]).
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bring to the analysis of Marist history (Frs Jan Hulshof, 2005, p.13; Timothy Costello, 2009, pp.183-

200; Declan Marmion & Alois Greiler, 2009, pp.223-224).

Taylor (2018) observes “the Society of Mary was a child of the Revolution” in the sense that, while
previously most founders of religious orders had come from the minor nobility, the founding group of
Marists was from “a rural middle class of farmers and artisans” (pp.73-74). It is a matter for conjecture
whether the challenging attitudes that were an essential element of the French Revolution were
reflected in the inability of many French missionaries to give Pompallier the willing submission he

required under obedience (see Munro 2009b, p.82).

Problems of authority, similar to those suffered by Pompallier, also beset the later bishops who feature
in the LRO. Bishop Philippe Viard, who was disparaged as ‘Marist in name only’, il n’est mariste que de
nom (doc.439[9]), and who accepted nomination as co-adjutant bishop without first seeking Colin’s
approval (doc.453[5]), was, like Pompallier, criticised by his priests for leaving them in stations on their
own (docs 992[5], 1228[3]); mismanaging finances (doc.992[5], [6]); not fostering the Maori mission
(doc.992[6]); and failing to consult (docs 1207[7], 1212[2]). Bishop Bataillon, also like Pompallier, faced
problems of authority arising from financial difficulties (doc.406[51]); the poverty of the missionaries
(docs 406[52-53], 453[2]); and continued lack of clarity about the respective roles of the Marist superior
general and the vicars apostolic, or missionary bishops (doc.406[54-62]). This repeated cycle of
problems indicates systemic difficulties in the administration of the mission and failure to plan

adequately for its ongoing maintenance and development.

The missionaries’ lack of psychological preparedness for the initial difficulties they would encounter is
described in a letter from Pezant, 21 December, 1852, to Fr Grange, a French priest undecided about

joining the mission (doc.1207[3-4]):

But do not come with the erroneous ideas we brought from France. [4] We thought
the pagans wanted us (....) Not so. Everyone in Europe must be quite clear about
this: in the beginning, they do not want us. They have been stupefied by vice and
lack of knowledge of the true religion or led astray by the heretics. They will play all
sorts of malicious tricks on you. They will steal from you, insult you, blacken your

name, sometimes they will drive you away, they will continually harass you with
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demands for tobacco, pipes, clothes, food, etc, etc. They will not lift a finger without

being paid for it, although you will devote yourself to them.5°

Although cultural, sociological and ethnological studies were not available to the early French
missionaries, the 21st century reader wonders whether, had the Catholic mission not been prepared in
such haste, Colin would have sought more advice from the Picpus Fathers, missionaries in Eastern
Oceania since 1834 (Wiltgen, 2010, p.576, n.5) and from the French Government, who could have

drawn on resources and knowledge gained from French maritime explorers.

My translation reflects the psychological complexities of the ST writers, conflicts of authority in the
mission, tensions between Pompallier and the Marists about requirements for their personal salvation,
and ways in which the religious themes of Marianism and humility are conveyed in the language the

priests use to describe their missionary work in New Zealand.

Formation of the Marists’ cultural attitudes

The French missionaries’ attitudes to Maori, shown in the language they use to describe Maori and
their interactions with them, are a mixture of admiration, goodwill and camaraderie, and a more

negative view, sometimes made sharper, in a later period than my selection for translation, by cold,
hunger, exhaustion, and disillusionment at what they saw as Maori cupidity and manipulativeness®°

(see also Monfat, 1896, pp.28-29).

Jennings (2013) attributes the Marists’ initial tendency to idealise Maori by downplaying cannibalism to
their encounters with “recently-converted Mangarevans in the Gambier Islands” (p.115) and to an idea
of the noble savage “derived from Chateaubriand’s 1802 Génie du Christianisme”, which he believes
the Marists had “unquestionably read (...) for its comprehensive survey of Christianity and its praise of
the missions” (pp.119-120). | agree that the LRO contain frequent textual echoes of Chateaubriand
(e.g. Fr Tripe’s description of birdsong, doc.79[9]) but, this intertextuality aside, little hard evidence is

available to show what the French missionaries had read as no lists of their books and belongings in

59 Mais ne venez pas avec les idées fausses que nous avons apportées de France. [4] Nous croyions que les
infidéles nous désiraient (....) Non, sachez-le bien tous en Europe; ils ne nous désirent pas au commencement;
ils sont abrutis par le vice et l'infidélité, ou pervertis par I'hérésie. lIs vous feront toutes sortes de niches, vous
pilleront, vous insulteront, vous parleront mal, vous chasseront quelquefois, vous tracasseront continuellement par
des demandes de tabac, de pipes, d’habits, de nourriture, etc. efc., ne voudront pas lever une paille de terre pour
rien, pendant que vous vous dévouerez pour eux.

60For example, docs 118[5], 174[3], 330[2], 333[11], 384[8].
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France have been kept (Schianchi, personal communication, 18 May, 2016). Taylor (2018) also notes
(p.38), without specifying authors, that Colin read some of the French and Latin classics while in the
minor seminary, but that no records of his major seminary studies are available (p.62). Schianchi
advises that the first Marists were brought up on biographies of Saints Francis of Assisi, founder of the
Franciscan Order, and Francis de Sales, Bishop of Geneva, 1602-1622. These works would have been
intended to inculcate a spirit of humility, poverty and simplicity (see for example, Lessard, 2007, Vol.1,
docs 5[4], 48[9]). Kerr also gives examples of theological texts and lives of the saints that influenced
the early Marists’ spirituality, including the works of St Francis Liguori whose writings Colin promoted

because of their compassionate theology (pp.68, 268, 313).

The books the Marists (1836-42) brought from France were mainly on spirituality, priestly
responsibilities, and texts to use in refuting heretical arguments, but the inclusion of texts for the use of
earlier Jesuit and Dominican missionaries to China, South America, and the Nicobar Islands,%! as well
as d’Urville’s Voyage pittoresque autour du monde (1834/1988), may help explain their missionary zeal
and cast some light on the formation of the missionaries’ attitudes to Maori.®2 The strange mixture of
acute observation, negativity, and idealised romanticism in the French naval officers’ writings is likely to
have made the French missionaries unsure of what they might encounter. They show a similar mix of

feelings in their various encounters with Maori (see Ch.8).

It is also probable that Marist seminarians, priests and brothers would have read the Annales.®® The
publication of these letters from missionaries in Europe, Asia, the Indies, Africa, the Americas and
Oceania, was designed to interest and inspire readers, both lay and clerical. It is likely that Pope Paul
II’'s encyclical, Sublimus Dei: On the enslavement and evangelisation of Indians (1537), was a guiding
document for the French missionaries, together with Pope Gregory XVI’s In supremo apostolatus:
Condemning the slave trade (1839), deploring slavery and affirming the rights of “Negroes” to be
treated as men, rather than as animals. Propaganda Fide’'s emphasis on missionaries not changing the

practices, customs and way of life of the people they were evangelising, unless they were contrary to

61 E.g: J. Petitdidier (1834), J. Pérocheau (1839), J. Séattler (1840-1842), Chopard (1846).

62 Carol Wills, librarian, Colin Library, Auckland, provided me with a list of books Pompallier and the French
Marists brought with them to New Zealand. Compilation by Fr Tony Williams.

63 Schianchi, personal communication, 18 May, 2016.
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[Catholic] religion and morality,* is reflected in the LRO and in Pompallier's Instructions pour les
travaux de la mission [Instructions for mission work] (1841a). However, despite this guidance, some

overt racial prejudice is occasionally evident in the later LRO (see p.116).

The New Zealand-French context

The contextual background of French-British relationships in the 18th and 19th centuries provides
insights into reasons why the French came to New Zealand as settlers and missionaries, and reasons
for some of the difficulties they faced in their new environment. Several historians including Dunmore
(1997, 2000); Tremewan (2010); and Salmond (1991, 1997, 2011, 2012), provide detailed analyses of
French-British relationships, establishing links between growing nationalism and rivalry over voyages of

scientific exploration, and the establishment of colonies in the Pacific.

The writings of early French explorers could serve as useful points of comparison with the French
Marist missionaries’ writing about Maori and Maori culture. Carol Legge’s translation of d’Urville’s
novel, Les Zélandais (1825/1992); Andrew Sharp’s (1971) edition of writings from members of
Duperrey’s crew; and Olive Wright's (1835/1950; 1842-46/1955) translations of d’Urville’s journals are
particularly interesting for French observations of Maori culture from 1824-1840. In Sharp’s (1971)
opinion, the main value of Duperrey’s visit to New Zealand could well be the accounts it provides “of
the impact of European arts, customs and beliefs on those of the Maori. In the fifty-five years since
Cook’s first visit to New Zealand the old Maori culture had undergone vast changes, and the revolution
was accelerating” (p.23). Salmond (1991) agrees that records of these early meetings, although
“shaped by the standards and expectations of the eighteenth-century societies from which they came”,
provide a wealth of information about Maori society that “had not yet been significantly changed by
European technology and practices” (p.295) and thus offer a way of measuring and evaluating
subsequent changes. The LRO, in conjunction with other relevant documentation, could provide a

further means of measuring change.

Although Girard (2009, doc.215, n.3) cites Dunmore (1969, Vol.2, p.380) as claiming that Petit, in
Pompallier's absence, met d’Urville at Kororareka when the Astrolabe was at anchor there, 26 April-4

May, 1840, Girard notes that Petit made no reference to this in letters to Colin. However, Olive Wright's

64 See Istruzione per i Vicari Apostolici della Cina e dellIndocina (Instructions for missionaries leaving for the
Chinese kingdoms of Tonkin and Cochinchine,1659).
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translation (1846/1955) of d’Urville’s 1840 journal makes it clear that Petit and d’Urville met at least five
times: twice at the mission station (pp.65, 80-81); once at Mass (p.77); and twice on board the
Astrolabe (pp.73, 82-83). It is safe to assume that on this third visit to New Zealand d’Urville would
have talked to Petit about the contrast he and his officers, particularly Louis de Rocquemaurel, found in

Maori since their visits in April, 1824 and January-March, 1827.65

Culturally transmitted attitudes of discrimination and mutual distrust are evident in the attitudes of the
French and British missionaries, sea captains and politicians mentioned in the LRO, including the
Protestant captain of an American ship leaving Valparaiso for New Zealand, who in 1837 refused to
accept Pompallier and his missionaries as passengers because they were Catholics (doc.15[5]). In
1844, Maori converts to Protestantism wanted to drive Catholic Maori off their boat because they were
saying a different prayer from theirs: Dans ma navigation, d’autres naturels missionnaires voulaient
chasser du navire des epikopo qui voulaient faire une priére différente de la leur (doc.323[5]). Fr Jean-
Simon Bernard describes being refused a berth on a ship from Auckland to Wellington in 1851
because the Protestant captain’s conscience would not allow him to transport Satan’s envoys to
another area: sa conscience ne lui permettait pas de transporter dans un autre lieu les envoyés de
Satan (doc.982[11]). Later in the same letter Bernard has no qualms about using the same term of
abuse against Protestant missionaries when he asks for prayers that the work of Satan be undone: que

les projets de Satan soient renversés (doc.982[18]).

New Zealand 1840 context

Maori-Marist encounters

“The unpredictable, dramatic, action-packed first meetings between Maori and Europeans in New
Zealand” (Salmond, 1991, p.11) provide some of the context for the social fabric and events of New
Zealand in 1840 as represented in the LRO. This early contact, including the long-term impact of the

encounter between Marion du Fresne® and Bay of Islands Maori in 1772, is well documented by

65 D’Urville (1846/1955) wrote of Otago Maori: “[T]hey appeared to have abandoned the old spirit of independence
and those warlike qualities, which on my first voyage had seemed to be peculiarly characteristic of the race”
(pp-17-18). His officer, Rocquemaurel, is even more critical: “The blankets under which they crouch, devoured by
vermin, have destroyed what little industry the Zealander could show in the weaving of flax cloaks and the
construction of their huts, which have never been in worse condition than they are today. Thus civilisation has
endowed these people with nothing but the means of annihilation” (p.30. Wright, Trans.).

66 Referring to Marion du Fresne and the bloody clashes with his French crew nearly half a century before, the
rangatira stated they had “heard that the tribe of Marian [sic] is at hand coming to take away our land”. They
therefore prayed that King William would become their “friend and guardian” (William Yate, 1831, 16 November).
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historians including Sinclair (1991), Belich (1996), Tremewan (2010), Orange (2011), Anderson et al.
(2014), and Salmond (1991, 1997, 2011, 2012, 2014) and may have had some impact on the way

Maori saw the French missionaries.

However, the contextual factors of greatest significance to New Zealand historians of the 1840 period
had an influence on the Marists’ work, but were not their primary focus. Because the French
missionaries’ writings were essentially Eurocentric in nature, reflecting their French audience, the
significant disparity between the Maori and European populations (see Belich, 1996, p.178; and
Binney, 2014, p.200) is not evident in the LRO, except in the reverse situation in Akaroa, where the

Maori population had been severely reduced by Te Rauparaha (docs 70[2] and 86][3]).

Despite the mercantile base of early Maori-European relationships (Orange, 2011, p.17), connections
between Maori and the French Marists were not based on a trade relationship, except insofar as
Pompallier’s “gifts” to Maori paved the way for his acceptance. Pompallier understood the power of
these presents, particularly at the start of a mission (docs 52[19], 53[6], 55[5]) and quickly realized the
strategic importance of securing the goodwill of the chiefs (doc.29[4]). His practice of retaining personal
control of gift-giving to Maori, rather than allowing his priests to distribute gifts also, may account for the
displaced resentment in Servant’s tone when he complains about the noire ingratitude, ‘dark
ingratitude’, of Maori towards priests (doc.55[2]). Nevertheless, the LRO show that the priests did not
fully understand the Maori custom of reciprocal giving as described by Salmond (1991, pp.216-217),

and which chief “Papohé” [sic] had to explain to Garin (doc.99[25]).

However, the Marists appreciated the simple kindnesses Maori showed them, sometimes in giving
them much needed gifts of food, and learnt something about forms of repayment. Garin, for example,
reports an exchange of a pig for sugar and tobacco, and the gratefully received gift of a big basket of

potatoes:

[1]l me donna en présent un porc, et en retour je lui ai porté un peu de sucre, du tabac ... et
lorsque je m’en allais, il m’a rappelé; c’était pour m’offrir un beau panier de pommes de terre.

Je l'ai accepté avec reconnoissance (doc.186[10]).

Comte writes, in April, 1840:
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While | was asleep, a chief covered me with his blanket and someone took care to put it back
over me when it fell off during the night. So much kindness reminded me of what a holy Father

said about J(esus) C(hrist):

Pendant que je dormais, un chef vint me couvrir avec sa couverture, et on avait bien soin de
I'arranger lorsque je me découvrais pendant la nuit. Tant de charité me rappela ce qu’un

s(ain)t pere dit de J(ésus) C(hrist) (doc.54[4]).

The Marists have little to say about the question of land ownership, a matter of prime importance in
relation to the Treaty (Binney, 2014, pp.213-217; Waitangi Tribunal, 2014), and one that has had a
continuing impact on Maori-Pakeha relationships. Although historians generally see motivation for the
British Protestant mission in New Zealand as arising from a desire to civilise “the heathen” before
converting them to Christianity (Belich, 1996, p.185; and Sharp, 2016, p.709), the British missionary
presence came to be seen by Maori as linked to land acquisition and the wish to colonise the country
(Allan Davidson, 2004, p.27; Walker, 2004, p.87; Sinclair, 1991, pp.48-70; Alexander Davidson, 1939,

p.i).

Pompallier comments: On peut dire avec vérité que leurs stations de mission sont plutdt des ceuvres
de spéculations que des ceuvres de religion (doc.59[15]), which | have translated as: ‘One can
truthfully say their mission stations are the work of land speculation rather than the works of religion’,
contrasting “the work” with “the works”, to suggest the difference between materialistic and spiritual
endeavours, and adding the exegetic “land” to clarify “speculation” and ensure the contrast with
“religion” reflects Pompallier’s view of the oppositional nature of Protestant and Catholic work in the

mission.

The dependency of Europeans on Maori (Belich, 1996, p.185; Ballantyne, 2012, p.240; and Binney,
2014, p.202) is reflected in the Marists’ need of Maori support to be able to travel safely around the
country and into tribal lands. Pezant, for instance, leaving Matamata in 1850 for Horotiu, is grateful for
the kind-hearted tact with which chief Te Pakaroa and his tribe provided him with protection on the

journey: J'admirai (...) la délicatesse dont ils I'avaient accompagné (doc.865[10]).
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| have translated tribu as ‘tribal lands’ in doc.52[4]), rather than as the usual ‘tribe’ (ARTFL,57 1835),
because this translation makes sense in this particular context,®8 as it does in doc.52[11] (i.e. in the 4th
use in this paragraph)® and in doc.59[20].7° | have adopted this translation on analogy with its use in
New Caledonia, where Gabriel Poédi (1997) notes that French tribu can refer both to a tribe and tribal
lands (p.205). Most of the frequent occurrences of tribu in the LRO clearly mean ‘tribe’ but some
usages are ambiguous and could mean ‘tribe’ or ‘tribal land’ (for example, 57[2];"* 77[6]).7?> In these
cases, | have used ‘tribe’, as the more usual translation. Although readers could retain the mental
“trace” of both meanings, it is not possible for the translator to show these simultaneously without
resorting to the technique of providing both alternatives at once (e.g. ‘tribe/tribal land’), as suggested
by Matthew Reynolds (2016), who proposes “Prismatic Translation™, or a shift in translation practices
that “release the multiple possible meanings of the source text rather than offering just one equivalent”
(p-87). In Derridean terms, this procedure would indicate how the signifiers constituting the ST have
been replaced “with another signifying chain” (Venuti, 2013, p.71). Reynold’s technique fails to come to
grips, however, with the issue of “decidability”, which Derrida (1998) identifies as a necessary part of

the translation process, requiring the translator to go through “a terrible process of undecidability” as

part of the preparation for decision-making guided by knowledge, information, and infinite analysis”

(p.66).

Missionaries and Maori literacy

In terms of the 1840 New Zealand context, Professor Samuel Lee’s work in 1820 of producing a written
grammar and vocabulary of te reo Maori, with the help of missionary Thomas Kendall and chiefs Hongi
Hika and Waikato, was pivotal in enabling both transcription and systematic study of the language

(Sinclair, 1991, p.38; Allan Davidson, 2004, p.10; and Binney, 2014, p.194). In terms of Protestant

67 The Project for American and French Research on the Treasury of the French Language (ARTFL), Dictionnaires
d’autrefois: French dictionaries of the 17, 18”‘,, 19 and 20%" centuries. The 1835 dictionary cited is: Le
Dictionnaire de I'Académie francaise. Sixieme Edition.

68 mes voyages ont été fréquents dans les tribus

69 | e chef de Tairutu vint me presser d’aller célébrer la s(ain)te messe le jour de dimanche dans sa tribu.
70 je I'enverrai en course dans les tribus.

" Quand j’étois dans ma tribus, j’étois bon; quand je I'ai quittée pour eux, je devins méchant.

72 Un jour que j’allais dans une tribu
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missionary effectiveness, the arrival of, in particular, Henry Williams in 1823, William Williams in 1826,
and Colenso in 1834, enabled considerable progress to be made in translating the New Testament into
te reo Maori, printing it and teaching Maori to read and write (Allan Davidson, 2004, pp.7-15). In terms
of the LRO, the Marists’ inability to keep up with Maori eagerness for reading materials, and the Bible
in particular, was a disappointment to both the priests and Maori and was a further cause of tension
between Pompallier and his missionaries, and between Pompallier and Colin, because of delays in
sending a printing press from France, together with all the requisite parts (e.g. docs 24[15], 33[9],

34[5], 37[7], 49[3)).

Although Pompallier, en route for New Zealand, had been lent a Maori grammar in Santa Cruz
(doc.12[27]), and the work of Lee, Kendall, Hongi Hika and Waikato could have been available to him,
possibly because he did not trust the work of Protestants, he quickly developed a small catechism in
Maori;”® a Maori grammar in Latin and a te reo Maori vocabulary list so that prospective missionaries
could begin to learn the Maori language before they left France (docs 34[8-10]); and a later Maori
grammar, roundly criticised by Petit-Jean as being written too hastily and containing errors
(doc.192[31]).”* His missionaries were also critical of Pompallier's slowness to realise the importance
of the Bible to Maori. Fr Antoine Séon writes in 1843 that the French missionaries are worn out
struggling with Pompallier about the need for appropriate books for Maori: Une chose nous fatigue,
c’est que nous avons a lutter contre monseigneur pour les livres destinés a l'instruction des Maori™
and, lamenting the access Protestant Maori have to the Bible, consoles himself with the thought that
God is stronger than the devil: Cependant Dieu est plus fort que le diable (doc.253[7]). In 1845, Comte
writes: ‘For the most part, all the natives can read, except those of a certain age. They have an
insatiable passion for books’: Les naturels savent généralement tous lire, excepté ceux d’'un certain
age. lls ont une passion déréglé [sic] pour les livres (doc.366[6]). Further, Comte blames Pompallier for

launching his mission without first studying the natives to see what would appeal to them:

73 An eight-page catchechism, Ko Nga Tahi Pono Nui o te Hahi Katorika Romana [The first Great Truth of the
Roman Catholic Church] (1839, see doc.59[20]) was followed by Ako Marama o te Hahi Katorika Romana ko te
pou me te unga o te pono, a Catholic catechism and prayers (1842); and Notes grammaticales sur la langue
Maorie ou néo-zélandaise (1849).

74 Monseigneur ne parle pas un maori pur, il n’a pas été assez longtemps dans les tribus; il a méme des choses
inexactes dans les principes : ‘Monseigneur does not speak Maori well. He has not spent enough time living with
the tribes. He has even made mistakes in the basic rules of the language.’

5 | write “Maori” without a macron in a direct quotation from, or translation of, the LRO but with a macron when the
word is part of my own thesis. Macrons were not consistently used to indicate vowel length in written Maori until
the establishment of Te Taura Whiri | te Reo Maori [The Maori Language Commission] in 1987 (Guidelines for
Maori Language Orthography, 2012).
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M(onsei)g(neu)r, sans chercher a connaitre les naturels, sans pénétrer dans leur coeur et leur
caractere pour sonder leur co6té foible, s’est laissé emporter par un zéle sans réflexion (doc.366[25]).
Comte, contesting figures he has read that Maori conversions totalled about 20,000, maintains the
figure is no higher than 6,000 (doc.366[20]). Attributing this low figure to Pompallier’s refusal to satisfy
the Maori demand for books, Comte says Pompallier is the only person who can neither see nor

understand the situation:

Il ne faut l'attribuer ni au petit nombre de prétres ni au défaut de leurs travaux et les
dispositions de la part des naturels, mais au manque de livres et de livres tels qu’il les faudrait
aux Nouveaux-Zélandais. Tous les peres s’accordent parfaitement la-dessus et ils gémissent
tous profondément. M(onsei)g(neu)r seul ne le voit pas, ne le comprend pas (doc.366[21],

reverse emphasis).

Referring to Maori switching allegiance from Catholic to Protestant to get better access to books,

Comte writes:

| was deeply grieved to learn that all those | had baptised, except a few old people, have
turned Protestant. About 30 of them came from Otago and Port Olive to get books from the

Protestant missionaries in Wellington:

J’ai la douleur d’apprendre que tous ceux que j'avais baptisé, excepté quelques vieux, se sont
fait protestants. lls viennent par trentaine de Port-Olive et d’Otago chercher des livres a

Wellington chez les missionnaires protestants (doc.435[6]).

The Marists’ views were endorsed much later by Sinclair (1991), who viewed the spread of literacy
amongst Maori as one of the important causes of their conversion. “They found learning to read and
write their own language enormously exciting, and all they could read in it was the Bible and other
religious works” (p.45). The combined impact of the missionaries’ work moved Binney (2014) to
recognise “the foundations for a revolution in literacy that would influence many aspects of Maori life”
(p-193). Thus, literacy and religious conversion are linked, and Binney suggests that by the 1840s
many Biblical metaphors and narratives had “become part of the mental and cultural world of Maori and
were woven into community symbolism and rituals” (p.196). A close example is Servant’s account of
chief Papahurihia, also known as Atua Wera, describing the “heretics” sliding down the branch of a tree

into hell, which in Servant’s description (doc.52[12]) bears a strong likeness to the French missionaries’
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use of the poster, the ‘True Vine’,”® to teach Maori about “the one true Church”,”” God’s judgment, and
the cutting away of dead branches so that heretics perched on them would fall into hell. Binney (1966)
identifies links between Papahurihia’s tree, the French missionaries’ ‘True Vine’, and the Maori legends
of the pohutukawa at Te Reinga, whence spirits of the dead left for the after-life, and of Tawhaki

climbing into the heavens (pp.326-327).

Links between literacy and conversion give rise to the question of whether or not nuns could have been
useful as teachers in the Catholic mission in 1840. Responses to this question depend on the view
held of social, economic, political and power factors in play at the time. Although Essertel (2015)
believes the absence of nuns hampered the New Zealand mission as they would have been able to
teach Maori children and administer medicine, thus relieving Pompallier and the missionaries (p.179),
the French missionaries themselves were by no means certain of this. Forest at first thought: ‘Some
devout women like our good nuns [in France] could do a lot of good in the main settlements especially
amongst the Europeans who will soon be the only masters of New Zealand’: Quelques personnes du
sexe bien dévouées, telles que nos bonnes religieuses, feroient dans les principaux endroits le plus
grand bien, surtout chez les Européens qui bientbt seront les seuls maitres de la Nouvelle Zélande

(doc.174[9)).
However, less than two years later, Forest wrote to Epalle:

On no account send nuns here. The time has not yet come when they could do good without
facing great, not to say huge, difficulties, both from our enemies the Protestant missionaries,

and from an English government, which is suspicious of everything French:

Ne point envoyer ici de religieuses. Le moment n’est pas encore venu ou elles puissent faire le
bien sans de grandes et trés grandes difficultés, soit de la part de nos adversaires, les

missionnaires, soit de la part d’un gouvernement anglais qui est ombrageux (doc.314[3]).

Commonsense would indicate that unresolved problems, including allocation of funding, the physical,
emotional and spiritual safety of the missionaries, and clarity about who was ultimately responsible for
their welfare, would militate against sending nuns to New Zealand in the 1840s. When the Sisters of

Mercy arrived with Pompallier in 1850 after his break with the Marists, although their work was

76 ACDA MA/90.

T Il n’y a qu’une vraie église (doc.80[11]).
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successful, the nuns suffered poverty and, perhaps inevitably in the anti-Catholic climate of the time,
rumours of scandal associated with Pompallier, found, on later investigation, to be “quite unbelievable”

(Simmons, 1984, p.189).

The fact that the CMS was also reluctant to send single women to New Zealand in the early days of the
mission is another tacit comment on the social context of the time. Robert Glen (1992) observes that it
was not until the 1870s that “a modest trickle of single women” was accepted for the CMS New
Zealand mission (p.36). On the other hand, women could undertake missionary work under the
protection of a husband. Cathy Ross (2006) records the work of four married women, Charlotte Brown,
Elizabeth Colenso, Catherine Hadfield and Anne Wilson, who worked in New Zealand as missionaries
from 1829, and the CMS Reqgister of Missionaries includes a further seven who worked in New Zealand

between 1829-1847.

The Treaty of Waitangi

In the complex context of unacknowledged, or unascertainable, political motivations, undefined legal
terms,’® and the use of “equivalent” translations that ignored the cultural understandings of Maori,”® the
importance of eyewitness accounts of the Treaty of Waitangi meetings of 5 and 6 February, 1840,
becomes evident. However, such accounts, by Hobson (1840), Felton Mathew (1840), Servant (1840),
Pompallier (1840, 1850),8° and Colenso (1890/2004), must be treated with some caution as, although
the partisan viewpoints of the writers are known, it is uncertain how much of the proceedings they

actually understood.

Hobson understood no Maori, relying on translations by Henry Williams, and few Maori are likely to
have fully followed the legalese of the English version of the Treaty. Nevertheless, in a letter to Sir
George Gipps, Governor of New South Wales, Hobson (1840, 5 February) professes to have explained
the Treaty to the chiefs “in the fullest manner”. Orange (2011) comments dryly: “It is difficult to see how

he could honestly claim this” (p.52).

8E.g. “sovereignty”, “cession”, “pre-emption” (Waitangi Tribunal, 2014, pp.xxii, 1, 422, respectively).
79 Particularly “tino rangatiratanga” and “kawanatanga” (Waitangi Tribunal, 2014, [e.g.] p.7).

80 pompallier (1850) suggests that Protestant missionaries spread rumours amongst Maori that he would not dare
appear at the meetings the new Governor was about to hold (pp.134-135).
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Mathew’s lively account (6 February, 1840) of the Treaty meeting the previous day is also limited by his
inability to understand Maori. Although he highlights both Hobson’s emphasis on the value of the
Treaty for the protection of the natives, and Maori stipulations “for the preservation of their liberty and

perfect independence” (p.39), he fails to identify any of the contradictions implied.

Servant and Pompallier also wrote about what occurred at the Treaty meetings (docs 52[14-17] and
59[13-15])®! but, at the time, they had been in New Zealand for barely two years, having arrived
knowing no Maori or English. Nevertheless, even if they could not follow either the Maori or English
versions of the Treaty in their entirety, they understood the intent of the negotiations. Pompallier, telling
Colin, on 14 May, 1840, about Hobson’s arrival, is careful in his choice of lexis: un lieutenant
gouverneur, vassal du grand gouverneur anglais de Sydney: ‘a lieutenant governor, a vassal of the
important English governor in Sydney’(doc.59[13]). Other translations of [French] vassal could have
been ‘underling’, ‘retainer’, ‘liegeman’ or ‘servant’ (ReversoContext, 2017), of which only ‘servant’ has
been in general use in English since the late 19th century (Oxford English Dictionary (OED), 2018).
‘Underling’ might well describe the relationship between Hobson and Gipps in terms of political power
structures and express some of the scepticism, if not hostility, with which Hobson’s arrival was
regarded, particularly by Maori. Manuka Henare (Waitangi Tribunal, 2014), for example, believes
rangatira regarded Hobson as a “hired hand” who would help sail the ship, rather than as the ship’s
owner (p.429). However, a certain tension in Pompallier’s writing, between the image of neutrality he
wishes to present and his strong feelings of opposition to the treaty, shows through as the letter
continues, particularly through lexis like ‘pretext’, prétexte; ‘act of possession’, prise de possession
(doc.59[13]); ‘questionable’, tres douteux; and ‘puzzling’, un mystére [14]. Moreover, some
ambivalence is evident in Pompallier’s distrust of British motives and his gratification at being shown
respect by Hobson, relief that he can still exercise his ministry, and gratitude that the mission ship will
be exempt from anchorage taxes. Accordingly, | have chosen ‘vassal’ as a straightforward translation
that respects Pompallier’s efforts to remain neutral, and the consequent ambiguity of his language, and

does not show him as deriding Hobson, an impression he was at pains to avoid giving.

I have translated Pompallier’s statement about Hobson’s processes for getting signatures to the
Treaty, par lequel ils lui seroient soumis comme sujets et protégés de méme: ce qui n’est rien autre

qu’une entreprise évidente de prise de possession de la Nouvelle Zélande par '’Angleterre (doc.59[13])

81 See Appendix, doc.59[13].
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as: ‘through which it was said they would be subject to her and protected as subjects, which is nothing
other than an obvious attempt by England to take possession of New Zealand’, bringing out the
underlying meaning of the French conditional to indicate the writer does not vouch for the truth of what
he is reporting; and using the play on ‘subject’ created in English to emphasise the duality of the
proposed relationship between Maori and the Crown. Resisting the temptation to make Pompallier’s
hostility explicit by translating une entreprise évidente as ‘an obvious ploy’, | have chosen the more
neutral ‘attempt’, despite Tymoczko’s criticisms (2007) of translators adopting non-partisan stances

(p.320).
Pompallier’s letter of 14 May, 1840, is the only one in the LRO where he is openly critical of the Treaty:

Now they are asking me whether it is a good idea to cede their independence or not. They are
the masters of that. Again, it is a matter of what they themselves want. In any case, it was quite
clear to me that the request for signatures was only a pretext, the decision to take possession

had already been made:

Maintenant ils m’interrogent s’il est bien de céder ou de ne pas céder leur indépendance, ils en
sont les maitres, c’est encore ici une affaire de leur volonté. D’ailleurs, j'étois bien assuré que
la demande des signatures n’étoit qu’un prétexte, la prise de possession étoit résolue

(doc.59[13]).

It is possible that the subtle emphasis given by the unusual placement of a negative clause before the
affirmative in Pompallier's statement that he and his men were in New Zealand to work for ‘the
salvation of both those who would not sign and those who would’; [J]’étois ici en ce pays avec les
miens pour travailler au salut et de ceux qui ne signeroient pas et de ceux qui signeroient (doc.59[13]),
carries a hidden message about his views. | have therefore followed the ST word order to try to convey

this message, even though it produces an unnatural style in the TT.

Pompallier’s sensitivity to the anti-French attitude of the British is revealed in his request to Colin to
address his mail to Bishop Polding in Sydney, who could forward it to New Zealand to disguise its
French origin, as ‘English politicians may be suspicious of my relationship with France’: La politique
anglaise a de 'ombrage peut-étre pour mes rapports avec la France (doc.59[3]). Turner’s view that,
despite his declared wish for neutrality, Pompallier’s position was complex and his vision “undercut and
distorted by the requirements of maintaining missionaries in the field” (p.105), captures, if somewhat

negatively, the difficulty of Pompallier's position. Opposing views of Pompallier held by Robert Fitzroy
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(1847, March), Governor of New Zealand 1843-1845, and his successor, Sir George Grey (1846, 2
June), who believed that “accusations against [the French missionaries] originated in prejudice and

were wholly unfounded” are evidence that Pompallier’s position in New Zealand was challenging.

Distinguishing 171 years later between what Pompallier said in public and what can be deduced about
his private thoughts on the matter, Orange (2011) finds: “Suspicions of Pompallier were partially
correct” (p.62). Her surprising use of “suspicions” implies an acceptance of the newly arrived official
colonisers’ view that Pompallier, and other Europeans, had no right to express any misgivings about

the proposed Treaty.

To maintain the possibility of deliberate ambiguity in the ST, | have translated Servant’s en leur faisant
entendre (doc.52[15]) as the Governor ‘informing them’ [that the Treaty was for the sake of law and
order], to leave open the question of whether the truth about the purpose of the Treaty was being fully
communicated to Maori. A possible choice, ‘giving them to understand’, with its implication that Maori
were misled, seems too strong for this particular context as, like Pompallier, Servant would have been
trying to appear politically neutral. Also, ‘making it clear to them’, imposes a single, partisan, meaning
thus removing the delicate ambiguity of the ST. As the time lapse between the writing of the ST and its
being read mean we cannot be sure of Servant’s precise intention, my neutral choice raises, but leaves

open, the question of possible deception by the British colonisers.

Sometimes, however, it has not been possible to retain ST ambiguity. For example, Servant’s
statement, referring to Hobson and the British authorities: [l]/s nous font sentir combien l'influence
qu’ont I'évéque et les missionnaires sur les naturels peut leur étre utile (doc.55[9]), is ambiguous as
the French preposition sur can mean either “over” or “on”, which imply different degrees of power and
control, but the English language forces the translator to make a choice. | have used the surrounding
context of the whole sentence, and have made an assumption about Servant’s viewpoint, in choosing
the less powerful ‘on’ to minimise any sense that the French missionaries were exerting political
influence on Maori. ‘They make us aware how useful the influence the bishop and his missionaries
have on the natives can be to them’. Servant’s choice of the indicative verb form peut, instead of the
conditional pourrait, which would have implied he was distancing himself from the view expressed,
seems at first sight to indicate he is looking at the matter from Hobson’s point of view and believes that
Hobson was referring to the British missionaries only. However, Pompallier was then the only bishop in
New Zealand as Bishop Selwyn did not arrive until 1842 (King, 2003, p.147). Therefore, despite

Servant’s reiteration of Pompallier’'s words nous travaillons en dehors de la politique, ‘we work outside
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politics’, it appears that Hobson expected the French Catholic missionaries to support British
colonisation of New Zealand. The awkwardness of Servant’s language no doubt reflects the tension

between these expectations of co-operation and the French missionaries’ resistance.

Pompallier, on the other hand, shows full awareness of the potential power of his influence: ‘Our
position has been extremely critical in this country for several weeks. The natives kept coming to ask
me what they should do, whether to sign or not to sign’— Notre position a été fort critique en ce pays
durant quelques semaines. Les naturels venoient me demander ce qu’ils devoient faire, ou signer ou

ne pas signer (doc.59[13]).

In translating the words ascribed to an ‘old [Maori] man’, un vieillard (doc.52[15]), who angrily told
Europeans at the Treaty meeting that Maori did not want a foreign authority, adding, according to
Servant, nous en avons peur, | have used: ‘We fear it', rather than ‘we are frightened of it’ (see Girard,
2015, p.55) as the more formal language better befits the significance of the situation and the rank of
the chief. Johnson Henare (2014), affirming both the context and cultural backgrounds of the Treaty
participants, explains that to understand the kawenata [agreement] signed at Waitangi in 1840 it is
necessary to understand “the tribal landscape, the world view at the time of contact” (p.11[43-44]).
Salmond (2014) extends this thought: “[I]n trying to understand the debates around Te Tiriti, a detailed
grasp of historical change within a wider context is required” (p.85). Thus, enabled by a Derrida-based
understanding of the importance of context in determining meaning, | have translated des chefs
conciliateurs (doc.52[16]) as ‘some chiefs, trying to get agreement on these conflicts of interest’, rather
than as ‘some conciliatory chiefs’ (Girard, 2015, p.55), a literal, and unidiomatic, translation that fails to

communicate the significant underlying meaning that conflicts of interest were the issue.

Possibly drafted in 1840 from notes made at the Treaty meetings (Waitangi Tribunal, 2014, p.465),
Colenso’s account (1890/2004), although not published until 50 years after the Treaty, is valuable for
its detailed summaries of speeches made by rangatira, providing Anglophone readers with rare, if
mediated, access to the voices of Maori in 1840. Also useful is his evidence that neither “the Native
speeches” nor “His Excellency’s remarks” were being fully translated so that Maori and the British,

particularly Hobson, could understand one another (p.20).

Pompallier likewise implies in his letter of 14 May, 1840, to Colin, that the translation and discussion of
the significance of the Treaty for Maori left much to be desired: [F]ew have really understood what they

have done by signing it’ [P]leu ont bien compris ce qu’ils ont fait en signant (doc.59[13]). Hobson,
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lamenting Pompallier's “mischievous influence” when declining to accept the requests of “two tribes of
the Roman Catholic communion” who asked for their names to be removed from the Treaty (Hobson,
1840, 7 February), unwittingly confirms that Maori had not understood that the British regarded their
consent as irrevocable (Waitangi Tribunal, 2014, p.526). The Waitangi Tribunal further finds that as
“Hobson dismissed their objections so peremptorily, it is impossible to know quite what these Hokianga

rangatira meant when they were recorded as wishing to reject the Queen” (p.526).

Maori contributors to Ngapuhi Speaks, an independent report on M&ori evidence presented at the initial
hearing of the Ngapuhi Nui Tonu claim (Wai 1040), which Maori hoped “would truly reflect the evidence
given by the Ngapuhi speakers” (Network Waitangi Whangarei, 2012, p.v), provide Pakeha with a rare
opportunity to hear Maori voices about what their tGpuna had intended and understood in signing the

Treaty (pp.148-161).

Somewhat surprisingly, Pompallier's request to Governor Hobson at the Treaty discussions, “that ‘free
toleration’ would be allowed ‘in matters of faith” (Orange, 2011, p.58), has not been fully understood by
all historians, from Colenso® to Moon and Peter Biggs (2004, p.209). Yet experience of the divisions
and lack of leadership within the Catholic Church in France resulting from the establishment of the Civil
Constitution in 1790 (Kerr, 2000, pp.18-27), and “a campaign for the total dechristianisation of France”
(p.28), may have made Pompallier and the Marists nervous of government control of religion in New
Zealand. Moreover, the position of the French Catholic missionaries in New Zealand was more
complex and much less secure than that of British missionaries. In Pompallier’'s mind, the possibility
that British acquisition of New Zealand could lead to the French Catholic missionaries’ expulsion was
real, at least initially. Cécille (1838, 13 April) had earlier told the French Minister for the Navy he
thought Pompallier would have been driven out from Hokianga already had it not been known that the

French warship I'Héroine was about to arrive.

Pompallier knew Catholic priests had been expelled from Tahiti in 1836 and from Hawaii in 1827, 1831
and 1837 (Dunmore, 2000, pp.26-27). He would, presumably,8 have also known that Northern

rangatira had petitioned King William 1V for protection in 1831 when they were alarmed by the arrival of

82 Colenso (1890/2004), says he persuaded Henry Williams “to insert ‘me te ritenga Maori hoki’ (‘and also the
Maori custom, or usage’) as a correlative to that ‘of Rome™ (p.32). Orange (2011) explains: “The English
missionaries hoped that the Roman Catholic faith would suffer by association with ritenga” (p.58).

83 This assumption is based on Pompallier’s friendship with Irish Catholic timber merchant, Thomas Poynton, who
had been living in the Hokianga since 1828 (Sweetman, 2017), spoke French and Maori, and gave Pompallier and
his missionaries hospitality and protection when they arrived in New Zealand (Simmons, 1984, pp.30-35).
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a French survey ship, La Favorite, in 1830. Similarly, he would have known that Britain had recognised
Maori as an independent people in response to a Declaration of Independence by the United Tribes of
New Zealand, intended partly “to warn off the French” (Belich, 1996, p.181). An entry in The New

Zealand Advertiser and Bay of Islands Gazette (1840, 1 October, p.2) shows how British settlers’ fears
about land purchases after the Treaty of Waitangi combined with fears about the French Government'’s

designs on New Zealand:

There are many French people in this country who have acquired and are acquiring property to
this very hour, and who have the secret assurance of the French Crown, that their claims to it

shall be sustained.

Although this is probably a reference to Charles de Thierry, whom Pompallier describes as ‘a
Frenchman who is like a king in New Zealand’, un frangais qui est comme roi dans la Nouvelle Zélande
(doc.4[13]) and to whom he had been given a letter of introduction by the French Director of Colonies,
the LRO contains no reference to his meeting Pompallier. Nonetheless, Pompallier writes in his first
letter from New Zealand that politicians are suspicious of him and believe he is a secret agent of the
French government: La politique de son cété prenoit de 'ombrage; elle croyait voir un agent secret du
gouvernement francgais en ma personne (doc.24[3], 14 May, 1838). This opinion, corroborated by
Cécille (1838, 13 October), is voiced by Hobson (1840, 7 February), who, learning that writer F.E.
Maning, later Judge of the Native Land Court (Ministry for Culture and Heritage, 2017), had advised
Maori to resist signing the Treaty, fulminated: “The influence against me was easily traceable to the
Foreign Bishop of the Roman Catholic persuasion, and a humber of escaped convicts and other low
ruffians”. Auguste Bérard, French captain of the Rhin, wrote (1846, 16 April) from Akaroa that
Pompallier’s French nationality alone was sometimes enough to make the British authorities distrust

him: [J]e crois que son titre de Frangais fait naitre quelquefois de la méfiance chez les autorités.

Clearly written after he had spoken to Pompallier, Lavaud’s account (1843/1986) also provides
interesting detail, including the view that the chiefs did not wish to entertain talk of obedience and

thought Hobson would be a great chief, but just for the Europeans, not for them (p.16).8* Lavaud

84 | es chefs ne voulaient pas entendre parler d’obéissance ; ils supposaient que M. le capitaine Hobson serait un
grand chef de plus pour les Européens, mais non pas pour eux.
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reported, carefully, that Pompallier said it was important for the success of his work that people

believed ‘he was completely indifferent’®> to politics (p.14).

Low (2011) cites Lavaud’s report (1843/1986) as providing “the best insight” into what Pompallier said
to the chiefs, arguing that his use of the word “obey” would have alerted Maori to the possibility of
becoming “subordinate” to the British (p.121). Low (1990) draws attention to the Maori view of the
Treaty as a taonga (treasure) and as forming “a ‘sacred covenant’ between two races” (p.198), a view

he later notes (2011) Pompallier evidently failed to recognise (pp.126-127).

Maori interviewees on the Maori TV programme Lost in translation (Hanui Royal & Bruce Morrison,
2009), retracing the signing of the Treaty in locations around New Zealand, make frequent mention of
Pompallier, confirm that Maori did not fully understand the significance of the Treaty, and state that
[Protestant] missionaries were “expected to sign up local chiefs as well as spread the word of God”.86
Henry Williams, (1840, 23 October,) in a letter to the CMS, provides no opposition to these views:
“[Tlhe sovereignty of these islands has been ceded to Her Majesty by the Chiefs in these months
through the aid of the missionaries of the CMS against much opposition from Europeans generally and

from the Papist Bishop in particular”.

Akaroa settlement

The context of British-French rivalry crystallises in the 1840 settlement of Akaroa.8” The uncertain
position of Lavaud, instructed by the president of the French Foreign Affairs Council to act as the
representative of the French king, Louis-Philippe, in the South Island of New Zealand, and armed with
a treaty to negotiate with the natives,® but arriving to find the British had already annexed the South
Island “by right of discovery” (Sinclair, 1991, p.72), is reflected in the dispirited tone of the Marists’
letters from Akaroa. Although the extent to which the priests understood links between their mission

and their government’s plans to colonise New Zealand is yet to be explored, it is clear they did not

85 [1]/ était d’une parfaite indifférence.
86 Royal & Morrison (2009, Series 2, Episode 5).

87 Tremewan (2010) shows that, after taking Akaroa, the French intended to settle all of the South Island, Stewart
Island, and the Chatham Islands (p.73).

88 M' le Présidt du Conseil Ministre des affaires étrangéres vous a tracé dans ses instructions les devoirs que vous
aurez a remplir en votre qualité de commissaire du Roi (...) alors que des traités de cession de territoire (Ministre
de la Marine et des Colonies, 1840, 14 January).
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generally appreciate Lavaud’s diplomacy in handling the politically difficult situation in Akaroa, evident

in his letter to the Ministre de la Marine et des Colonies (1840, 14 January):

The truth is, Monsieur le Ministre, | have set out on a road that is so dark and so tortuous that |
can only grope my way along it. It is a loss for the State, a loss for the Company [the Nanto-
Bordelaise company responsible for the Akaroa colonisation project], and a difficult situation for

me.

En vérité, Monsieur le Ministre, je suis engagé dans un chemin si torteux et si sombre que je
n’y marche qu’en tatonnant. C’est une perte pour I'Etat, une perte pour la compagnie, une

situation pénible pour moi.

The seriousness of Lavaud’s position is clear in Hobson'’s instructions (1840, 22 July) to Captain Owen
Stanley, who was, as if in wartime, charged with “inviolable secrecy” on a voyage to Akaroa “to defeat
the movements of any foreign ship of war” that may be engaged in establishing a colony in New

Zealand. Stanley was instructed to see such activity as an “act of decided hostile invasion”.

Strong links between the Catholic missionaries and the French Government are implied (doc.74) in
Pezant’s references to a letter he drafted to Marshall Soult, then French Minister of Foreign Affairs,
complaining about what Pezant saw as Lavaud’s negligence in failing to claim Akaroa as a French
colony. The letter has not been found (Snijders, 2012, n.47, p.268). Colin may well have decided not to
forward it as on 22 November 1839 he had himself made a detailed report to Soult on the Western
Oceania mission (Lessard, 2007, Vol.1, doc.100). Further, Soult had been replaced as minister by

Adolphe Thiers, which Pezant would not have known (Lessard, 2007, Vol.1, doc.185[6]).

Against this broad background of rivalry, disappointment and suspicion, Comte’s first letter from Akaroa
raises the question of how to interpret his use of the everyday word heureux, ‘happy’. He writes, je suis
heureux. Je fais peu de bien ou point; je suis un serviteur inutile: ‘I am [happy]. | do little or no good. |
am a useless servant’ (doc.70[4]). In this context, the usual translations of heureux as ‘happy’,
‘fortunate’, or ‘prosperous’ are clearly inappropriate. Comte’s paradoxical declaration becomes
meaningful, however, if heureux is interpreted in a religious sense, thus giving: ‘1 am at peace [because
| am doing God'’s will]’, implying a stoic acceptance of hardship (see Appendix, doc.70[4]).
Nevertheless, | have translated it as “happy” so that the TT reader has the opportunity to recognise the
ambiguity in the ST, and have provided a footnote to explain the difficulty of translating this deceptively

simple word.
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Less bombastic than Pompallier's apparent anxieties about his religious beliefs (see Appendix,
doc.59[22]), somewhat sardonically summarized by Fr Maitrepierre (doc.60[26]), and possibly more
worrying for Colin, is Comte’s ambiguous closing sentence: Priez pour moi, mon révérend pére; 6 que
nous avons besoin de priére pour ne pas succomber dans la carriere, ‘Pray for me, Reverend Father.
O, how much we need prayer so that we do not fall into the pit’. La carriere, the ‘pit’ or ‘quarry’, could
be interpreted as a metaphor for ‘Hell’. It could however mean ‘the fray’ or ‘battlefield’, thus implying the
Marists might lose their battle for the souls of Maori. Neither is it clear whether Comte intends the 1st
person plural pronoun to refer only to himself, or whether he is including the other Marists on the New
Zealand mission. | have interpreted the sentence as referring to the missionaries in general as | think
the message is intended to be part of other messages, both overt and coded, letting Colin know that
the priests and the mission are in serious difficulty. Différance of time and space makes it impossible to

be sure now what the author’s intentions were.

Summary

| have analysed the broad context of 1840 New Zealand to show how knowledge of this historical
context supports understanding and translation of the LRO. | have given examples of ways in which
contextual knowledge has guided the translation of specific references, including ambiguities, in the
Marists’ letters. The issue of how much historical background the translator should provide for the TA is
discussed. My view is that a compromise should be found between withholding necessary information
and providing the TA with an unmanageable information overload. | believe a great deal of information
can be succinctly provided in a translator’s introduction. Other strategies include footnotes, which can
provide valuable information in a concise form without interrupting the flow of the TT, and in-text
glosses, which are of more limited use as they must be brief and well placed so they do not intrude on
the TT, interrupt its flow, or cause confusion for the TA between the voices of the ST author and the

translator, which is particularly important in the translation of primary historical documents.

Interestingly, several 1840 issues that have been identified by New Zealand historians as of great
importance do not feature particularly in the LRO, illustrating some of the differences between these
accounts and those of the British in New Zealand, and hence the historical importance of the French
missionaries’ letters. In some cases, the LRO corroborate the views of the British missionaries,
particularly in regards to the hunger of Maori for reading materials. Particularly interesting are the

letters of Pompallier and the priests relating to the Treaty of Waitangi, the degree to which Maori
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understood the implications of signing the Treaty, and the failed attempt of the French to colonise

Akaroa and appropriate the South Island.

The LRO need to be considered in conjunction with a variety of other primary historical documents
relating to the same period. Consideration should be given to voices that are unheard in the LRO,
including those of Maori, Colin, Roman cardinals responsible for the mission, women in the New

Zealand context, and the families who received the priests’ letters.

| have explained who the Marists were, and what they stood for. Their use of language in relation to the
Virgin Mary indicates the importance of this idealised form of womanhood in the various contexts of the
priests’ religious life. | have illustrated how Pompallier’s refusal to take vows as a Marist acted as a
wedge between the bishop and his missionaries, some of whom struggled to demonstrate the willing

obedience he believed was demanded by his ecclesiastical rank.

| have discussed the attitudes of the Marists to Maori, and identified theological and other texts,
missionary role models, and the writings of and meetings with French explorers who were likely to have

influenced the priests’ cultural attitudes.

In Chapter 6, | analyse the ST to examine ways in which specific semantic contexts define meaning.
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Chapter 6: Translation in specific lexical contexts

In this chapter, | look in particular at issues related to the translation of specific examples of ST lexis in
contexts that reflect changes in meaning over time. | also consider the translation of idiom, metaphor,
connotative language and the interpretation of coded language in the LRO, as well as translation
techniques for revealing character. Cultural misunderstandings caused by the priests’ celibacy are

discussed.
Context, meaning and “(un)decidability”

My translation procedures in relation to conveying the meanings of words in specific contexts (see
pp.81-95) are based on notions of context, (un)decidability, ambiguity, and authorial intent, insofar as
this can be known, with the aim of providing a responsive, nuanced translation that is appropriate for
the skopos of my work (see pp. 2, 9, 17). In general, | have not commented on translation procedures
that are to a large extent dictated by syntactic differences between French and English. Such shifts
have been analysed by linguists including, notably, Jean-Paul Vinay and Jean Darbelnet (1958/1995)
and Sandor Hervey and lan Higgins (2002) and can be assumed to be a normal feature of good

translation practice.

Despite the views of translation practitioners about the difficulty of relating theory to practice (see
pp.42, 78, 124) and while it is true that Derrida’s prolixities and paradoxes make it impossible to apply
his findings to a ST as if they were a set of rules or equations, compliance with which could be easily
assessed, | have found Derrida’s views not only enlighten and enrich the translation process but have
a consequent effect on the product. The particular advantages of using Derridean processes are that
they open the translator to the simultaneous and contradictory possibilities of multiple choices, no clear
choice being able to be made, and the need to make a decision. As a result, the most appropriate
translation decision (Derrida, 1999/2004, p.426) is that ambiguities in the ST, particularly when the ST
is a primary historical document, remain ambiguous in the TT. Thus the specific lexical context both

enables and forces a decision.

Changes in meaning over time

The questions of equivalence and différance raise the need for the translator to identify changes in
meaning over time (see pp.13), 142. Examples of specific shifts in meaning that affect my translation of

the 1840 letters include cléricale (e.g. doc.59[23]), which in 1835 meant [a]ppartenant au clerc, & I
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ecclésiastique: ‘pertaining to a clerk, in the ecclesiastical sense’. Clerc, however, had multiple
meanings in 1835, among which were a tonsured man of the Church, and someone who worked in the
office of a notary or lawyer (ARTFL, 1835). | have translated cléricale as ‘priestly’ because although
both meanings of ‘clerical’ are still extant, a change from 1840 to 21st century secular society means
that the more common meaning now is “pertaining to a clerk or penman” (OED, 2018), so that the

religious meaning has to be specifically indicated.

Similarly, the meaning of expédient has shifted from its 1835 (ARTFL) meanings of a propos,
necessaire: ‘appropriate’, ‘necessary’; to utile, opportune: ‘useful’, ‘timely’ (1897, Trésor de la langue
francgaise); to ‘a quick fix’ or ‘stop gap measure’ (ReversoContext, 2017). | have translated it as ‘timely’,
rather than ‘appropriate’ or ‘necessary’, as this word catches Tripe’s rather pompous, self-justifying
tone and carries the additional implied meaning that the reasons for his concern have been evident for
some time, thus signalling to Colin that Tripe’s letter is intended to be seen as a judicious warning
about Pompallier's behaviour (doc.78[5]).8® These choices recognise Derrida’s (1968/1982a)
différance (p.19), or changes in meaning over time and changes because of the particular, and

infinitely variable, contexts of semantic use.

Idiom

In translating ST idioms and metaphors, | have tried to find equivalent expressions that would be
familiar to the TA yet, as far as possible, do not break with their ST context. Although Nida (1964/2004)
suggests a gloss translation® of idioms to “permit the reader to identify [with] the source-language
context, and to understand as much as he can of the customs, manner of thought, and means of
expression” (p.156), he also suggests translating idioms “more or less literally”, so that even if they are
not appropriate in the TT, they show the TA the patterns of thought followed in the source culture
(p.162). This latter argument has been influential in translation studies, particularly for Venuti (2004),
who has supported Nida’s literal, or formal, approach as being truer to the ST than “pragmatic
equivalence”, which “communicates the foreign text according to values so familiar in the receiving

language and culture as to conceal the very fact of translation” (p.148).

-89 d’autres choses desquelles je crois expédient de vous instruire.

9% As an example of a gloss translation, Nida renders “greet one another with a holy kiss”, (Romans: 16:16 in The
New Testament in Modern English, 1960), as “give one another a hearty handshake all around” (1964/2004,
p.157).
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While | do not fully agree with Venuti’s views on the need to foreignize the TT, | have tried to ensure

the translation does not break inappropriately from the ST context. Thus when translating a ST phrase

with a TT idiom | have checked the etymology of the translating word or phrase in the OED (2018) to

ensure it could have been used in 1840. Examples include:

Table 1: Translation of idioms

apparitions au
nombre de 8 4 10
individus et
toujours les

mémes”

few appearances,
to the tune of 8
or 10 individuals,
and always the

same people,

LRO ST Translation 1st used in Translation
English procedure
52[7] “se mettant peu without bothering | 1796 Free modulation
en peine de leurs | too much about so thatthe TT
bonnes ou whether or not corresponds to
mauvaises they were well the ST situation
dispositions” prepared (Vinay and
Darbelnet, 1995,
p.37).
74[3] ‘les navires se les They [potatoes] 1550 Personification
arrachent ” are snapped up retained;
by the ships. perspective
(voice) changed
(Pym, 20186,
p.220).
78[3] tils ont fait they have made a | 1716 Adaptation: Text
quelques

structure copied
but literal
language of ST
becomes
metaphorical,
and less formal,

inthe TT (Vinay
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and Darbelnet,

p.41).

83[4] une sante pretty good 1577 Modulation

passablement health (Vinay and

forte” Darbelnet,
p.41), with ST
negative
connotations
becoming more
positive in the
TT to reflect
context of
Pompallier
writing to
reassure his

mother.

This matching and balancing of ST and TT idioms reflects Gouanvic’s (2005) view that: “The difficulty
of a translation resides precisely in the interplay between resemblance and difference, a source work

being neither exactly the same nor entirely different in translation” (p.163).

Metaphor

While some familiar metaphors in the LRO could be translated literally, such as Biblical metaphors
relating to the shepherd and his flock,®! or the priests’ recurrent metaphor about the Church as the
‘trunk’, tronc, or tree of life,®2 used to explain apostolic succession to Maori, other ST metaphors would
sound disconcertingly strange to Anglophones and need to be transformed (Derrida, 1982/1985b,
p.122) to be meaningful to 21st century readers. Thus, in translating metaphor and idiom, | have used

Derrida’s (1972/2002) idea of such translation as “a regulated transformation of one language by

91 E g. docs 59[23], 68[2], 71[1].

92 E.g. docs 58[6], 80[11].
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another” (p.20). For example, a literal translation of la croix est notre unique drapeau, et le sang de
notre Sauveur l'unique poid de notre balance pour les dames would give: ‘The cross is our only flag and
the blood of our Saviour our only balance weight for souls’ (doc.59[16]). To make this more intelligible
English, | have translated it as: ‘The cross is our only banner and the blood of our Saviour the only
weight in our balance for the salvation of souls’. However, | have retained a literal translation of le bras
de Dieu n’est pas raccourci (doc.73[4]): ‘God’s arm is not foreshortened’, despite the potential
difficulties this could cause a 21st century Anglophone audience, as an equivalent phrase is found in
Isaiah 59:1 “The Lord’s hand is not so short that it cannot save”. | have provided the TA with this

reference in a footnote (see n.290, p.255).

In 1840, Baty and Epalle used a Maori proverb, les pommes de terre ne parviennent pas & maturité en
un seul jour (doc.77[5]), to show that Maori, even when converted to Catholicism, did not immediately
reject their “superstitions”. | have translated this literally, as ‘potatoes don’t mature in a day’, in keeping
with its agricultural ST context rather than replacing it with the parallel, but contextually inappropriate,

English saying: “Rome wasn’t built in a day”.

In my opinion, Derrida’s (1972/1982b) insights that the “iterability”, or repeatability of the written word
(p-315), “carries with it a force of breaking with its context” (p.317) and that the meaning of a word is
determined by its specific context (1998, p.79), support responsive translation practices that capture

the underlying meanings of ST lexis and imagery.

Translatable connotations

Bearing in mind Derrida’s (1968/1982a) concept of “the trace” (p.13), | have based my translations of
the phrase auguste mére, for example, on contextual meanings rather than using the apparently
equivalent, but unlikely, phrase ‘august mother’.°® The phrase auguste reine: ‘august queen’, although
a more likely collocation, is used only once in the New Zealand LRO (doc.35[2]) and only four other

times in the letters written from elsewhere in Oceania.

In my selection for translation, the priests’ use of auguste mere and auguste Marie in relation to the

Virgin Mary carries something of the meanings provided in ARTFL (1835): ‘great, imposing,

93 Duffy, personal communication (7 December, 2018), confirms that the phrase “august mother” in relation to the
Blessed Virgin is historically very rare in Catholic prayer.”
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respectable, worthy of veneration’,®* with respectable meaning ‘deserving respect’,% and respect
meaning ‘veneration’, ‘deference’®. ReversoContext (2017) translates auguste as ‘august’,
‘distinguished’, ‘hallowed’; and Linguee (2017) provides ‘august’ or, less commonly, ‘sublime’, ‘lofty’.
Thus the 1835 associations of ‘worthy of or ‘deserving’ have been lost, as have the explicit ideas of
‘respect’ and ‘veneration’. These ideas are, nonetheless, sustained to some extent in the New Zealand
Oxford Dictionary (NZOED, 2005), which adds a new element by defining ‘august’ as “inspiring
reverence and admiration; venerable, impressive” (my emphasis). The OED (2018) also gives

‘magnificent’, ‘solemnly grand’, ‘stately’ and ‘majestic’ as synonyms.

Clearly, the connotations of auguste/‘august’ have changed over the centuries. If auguste mere was
translated literally as ‘august mother’, the 21st century reader would be likely to interpret the phrase as
having connotations of nobility and majesty, with associations of remoteness and power as

represented, for example, in the formal ceremonial or religious practices of Roman Emperors.

Because of these shifts in meaning, and the complexities of conveying underlying associations, | have
based my translation of auguste on the specific context of each of its five occurrences in my
translation, using a variety of translation procedures and sometimes going beyond available dictionary
definitions to reflect the particular devotion of the Marists to Mary in her various roles within the Church.
Fawcett (1997) illustrates ways in which dictionaries can be “misleading in what would seem to be very
clear-cut cases of equivalence” (p.28; see also p.43). This statement could be clarified by the
observation that dictionaries do not usually convey associations embodied in Derrida’s notion of the

“trace”.

Table 2: Translation of auguste mere

Doc. Context Translation Procedure and reason for
choice
59[15] Prions toujours le Let us always pray Substitution by choosing
Seigneur avec fervently to the Lord and | “closest natural equivalent

94 Grand, imposant, respectable, digne de vénération.
95 Qui mérite du respect”.

9 | a vénération, la déférence.
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ferveur, ainsi que
son auguste mere,
afin que son saint
régne s’établisse et
s’affermisse en ces

grandes files.

His glorious Mother
that His holy kingdom
may be established and
grow strong in these

great islands.

to the source-language
message” (Nida,

1964/2004, p.163).

High tone and positive
connotations associated
with establishment of

Kingdom of Heaven.

63[1] Que de secours May effective help reach | Explicitation and
efficaces nous us here from that holy amplification (Fawcett,
viennent ici de cette hill and from our noble 1997, pp.45-47) with two
sainte colline et de and revered Mother adjectives needed to
Pauguste mére et and the loving children communicate the attitude
des tendres enfants | she has gathered implied in the ST.
qu’elle a recueillis around her. ‘August mother is too cold
aupres delle ! to be associated with

‘loving children’, but
‘revered’ suggests loving
respect, and ‘noble’
suggests high status.

76[2] [N]ous nous jetdmes | [W]e fell on our knees, A paraphrase using

a genoux et par les
mains de la plus
tendre des meres,
l'auguste Marie,
nous nous offrimes
tout faibles que nous
sommes au bon et

divin pasteur (...)

and through the hands
of the most loving of
mothers, Mary our
heavenly Queen,
offered ourselves, weak
as we are, to the
merciful divine

Shepherd.

“concretization” (Fawcett,
1997, p.29) to convey

underlying idea of text.

Kneeling is associated with
deference to power, so
have used the title ‘Queen’
to reflect this and added
‘heavenly’ to avoid

confusion with political
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power. Possessive pronoun
‘our’ added to emphasize
close relationship between

Mary and the missionaries.

I’Assomption de

notre auguste mere

the Assumption of our

exalted Mother...

84[1] Je suis trés-content I am very happy with my | Synonym conveys the tone
de mon sort et avec lot, and with the grace of | of the ST and allows the
la grace de Dieu et God, and the play of associated levels of
lintercession de intercession of our meaning (Derrida, 1998,
notre auguste mere | gracious Mother, | p.144).
J'espére I'étre jusqu’a | hope to remain so until ‘Gracious’ echoes the
mon dernier jour. my dying day. “grace of God” and
suggests hoped for mercy,
associated with ‘dying day’.
86[3] le beau jour de on the beautiful day of Modulation using metaphor

to illustrate the ST situation
(Vinay & Darbelnet,
1958/1995, pp.36-37).
‘Exalted’ conveys the tone
of auguste and fits the
context. Its connotations of
being raised high illustrate,
metaphorically, the implied

meaning of “Assumption”.

A further example of context-based translation is my translation of heureux, ‘happy’, as (for example):
‘blessed’, heureux jour (doc.54[6); ‘useful’, heureux contrepoids (56[2]); they did not have much luck’,
n’ayant pas été fort heureux (59[7]); ‘fortunate’, Que vous étes heureux (63[1]); ‘safe’, heureuse arrivée

(doc.76[1]).

Thus my context-based procedures contradict the traditional view of formal equivalence, as

recommended by Nida (1964/2004), with particular terms in the ST always translated by the same
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corresponding term in the TT (p.161). In addition, the more fluid practices | have used give the

translation precision, flexibility and greater cohesion.

Interpretation of coded language

| analyse samples of ST language to show the importance of being able to read the text not just for its
surface meaning, but also for the inferential, sometimes coded, meaning that lies below the surface
and is closely linked to the relationships of the participants (writer, addressee, and those mentioned in
the letters); the purposes, both overt and covert, of the writing; and the context in which the writer is
operating. Spivak (1993/2004) describes this process as working “within a three-tiered notion of
language (as rhetoric, logic, silence)” and as one that “takes a different kind of effort from taking

translation to be a matter of synonym, syntax and local colour” (p.371).

Accordingly, in the context of Catholic missionaries, Petit's observation to Colin that the priests were
‘reproached several times for endless praying’, plusieurs fois on nous avoit reproché de prier sans
cesse (doc.56[4]), serves to warn Colin that the missionaries’ spiritual lives were being threatened and
his repeated injunctions to the Marists to ‘be men of prayer’: Soyez hommes de priéres (Lessard, 2007,
Vol.1, doc.4[5]; 48[6]), were being undermined. While it is not possible, without direct intervention in
and additions to the ST, for the translation to show the irony in Petit's statement, and the deep conflict

it indicates, the context should alert the attentive reader to the unspoken sub-text. (See also pp.37-38.)

It is sometimes difficult to be sure of the underlying meaning as written lexis, syntax, and punctuation
do not necessarily convey intent, or tone, such as irony. Thus, the reader wonders whether the Marists’
frequent references to Pompallier as “Monseigneur” and “Sa Grandeur” are coded messages, letting
Colin know the bishop was standing firmly on his dignity and perhaps over-exerting his episcopal
authority. The constant repetition of the bishop’s title can appear ironic, if not snide, as in sentences
like: Monseigneur, a qui la bonté de coeur cache beaucoup d’inconvénients, pensera peut-étre
autrement, ‘Monseigneur, whose kind-heartedness prevents him from seeing many drawbacks, will
perhaps think otherwise’ (doc.74[4]). Supporting my interpretation of many uses of these titles as ironic
is Colin’s reported view that he was tired of hearing Pompallier continually referred to as “Sa
Grandeur”, which he found inappropriate for a missionary Bishop who should live in poverty and a spirit

of simplicity, as the Apostles did.%”

97 |l fut aussi fatigué de ce que la lettre d’un des compagnons de m(onsieur) Pompalier [sic] parlait & tout moment
de sa grandeur, du palais épiscopal, de la résidence épiscopale, de I'honneur qu'il avait eu d’accompagner sa
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Monseigneur, a French title for bishops, could have been translated by the English equivalent, ‘His
Lordship’. Sa Grandeur, however, is also a French title for bishops, but as the English equivalent ‘His
Grace’ is used only for archbishops, this translation would have been misleading. Using the English
title “Monsignor” would be inappropriate as it is used to designate priests who have a higher rank than
ordinary priests but are not bishops (Wiltgen, 2010, p.xxii). | have retained the use of Monseigneur to
emphasize the Frenchness of the ST but have translated Sa Grandeur as ‘His Lordship’, the English
title for bishops, to acknowledge Pompallier’s status and at the same time to indicate his hierarchical
relationship with his priests. | note that even the all-pervasive but more humble title, pére, ‘Father’,
designating the priest in the role of spiritual father, carries with it implications of masculine authority

and power in both French and English.

The question of whether to translate the text literally or to provide the sub-text arises, for instance, in
Pezant’s letter of 30 January, 1841, telling Fr Pierre Colin that Pompallier asked Lavaud to provide the
missionaries with two rations a day, so that they have des ressources fixes (doc.86[4]). The stilted
English of a literal translation, ‘fixed resources’, is not as meaningful as provision of the multi-level, if
verbose, subtext would be: ‘The missionaries ['We’] are now assured of food but, until now, they [‘we’]
have not had enough to eat because Pompallier did not give them [‘us’] enough money to live on and
Lavaud has not given them [‘us’] adequate support’. By translating the phrase as ‘so they now have
regular meals’ | have signalled the subtext and avoided the calque (Munday, 2012, p.87) of a literal,

obscure, translation.

Pezant describing efforts to find food, writes:

On ne trouve que peu de pommes de terre et encore se vendent-elles a un prix
trés-haut, parce que les navires se les arrachent; les porcs sont libres, mais errants
dans les bois, et m(onsieu)r Comte avec le f(rére) Florentin a fait en vain une

excursion pour en prendre (doc.74[3]).

| considered several possible translations of [lIs ont] fait en vain une excursion pour en prendre,
including ‘made a vain sortie’, ‘a vain attempt’ and ‘a fruitless expedition’, but decided that a ‘vain

sortie’, though conveying the idea of going out somewhere in a targeted but failed effort, was too stilted

grandeur, grands mots qui conviennent peu a un évéque de la Nouvelle Zélande, a un missionaire évéque qui doit
loger sub paupere tecto (....) a l'esprit de simplicité et d’apostolicité (Lessard, 2007, Vol.1, doc.64[3]. Reverse
emphasis).
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when alternatives were available. ‘A vain attempt’ carried the idea of a quick try, without necessarily
involving much time or sustained effort. My choice, ‘a fruitless expedition’ gives the idea of a long,
arduous trek that, in spite of hope, produced no results. As in Pezant’s reference to the priests building
their own house from wood and rushes (doc.74[3]), the missing element in the story appears to be the
help probably received from the unnamed Maori catechist who travelled with them from the Hokianga
(doc.80[2]), and from Etaka, the young French-speaking Chatham Islands Maori who was aboard the

Aube.%
Coded messages about celibacy

Many letters record problems of priests and brothers being alone for long periods of time on isolated
stations, which was contrary to Marist practice and seen as posing a danger to the missionaries’
spiritual and moral welfare. Séon, for example, says the greatest hardship he experiences is being

alone,®® and needing the company of another priest so they could encourage and advise each other.1%

On 4 September, 1843, Forest informed Colin that all the priests were alone in their stations and,
although they were all zealous and met their obligations, the situation could be dire, especially for the
young priests who needed to work alongside more experienced ones.’® The coded message appears
to be that the priests are remaining true to their vows, but that Pompallier is risking the mission by
leaving them isolated and thus vulnerable to neglect of their spiritual duties and sexual temptation.
Several letters, for example, recount difficulties for priests and brothers when men and women slept

together in a large whare.192 A further implied message in Forest's letter is that Pompallier has

98 pezant to Colin (1840, 30 January). See also pp.106, 244 below.

99 Frances Porter (1992) suggests that the loneliness of his isolated Wairoa station caused the derangement of
CMS missionary William Dudley (p.142).

100 | 4 plus grande privation que j’éprouve c’est d’étre seul (....) [L]’essentiel est un prétre, un compagnon avec le
quel on s’encourage, on se consulte (doc.253[3]).

101 pmaintenant dans la Nouvelle Zélande tous les prétres sont seuls a seul, c’est a dire un a un dans les stations
(....) Cetisolement peut devenir bien funeste aux pauvres prétres, surtout aux jeunes, qui ont besoin d’acquérir
de l'expérience auprés des enciens [sic]. Cependant jusqu’ici il n’y a rien eu, grace a Dieu, qui ait pu nous affliger.
Tous les prétres sont tres zélés et remplissent, je crois, bien leur devoirs (doc.281[5]).

102 For example, Forest reports being obliged to ‘sleep pell-mell with everyone’. He describes girls rolling up close
to the priests in their sleep, saying he is sure they often do not mean any harm, ‘but they are women, and that is
enough for the devil to offer temptation’ — on est obligé de coucher péle méle avec tous ces gens la: les femmes,
les filles souvent en se tournant pendant la nuit finissent par se mettre tout a fait aupres et quelque fois joignant
les p(éres) ou fr(éres). Je veux bien croire que souvent elles n’ont aucune mauvaise intention, mais ce sont des
femmes et cela suffit pour que le diable trouve matiére a la tentation (doc.281[6]).
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deliberately ignored Colin’s repeated injunction that a priest should never be left alone in a station (e.g.

Lessard, 2007, Vol.1, doc.68[8]; 221[2]).

A year later, Petit-Jean made veiled reference to accidents that could happen with priests living on
their own and that could ruin the mission.1% Only one “accident” concerning priests is recorded in a
report of 3 March, 1853, from Fr Jean-Louis Rocher to Colin, informing him about a defecting priest
who, left by Pompallier in sole charge of the mission in Tauranga, had begged him for over a year not
to leave him alone or he would be lost. The language of the priest’s despair, although apparently
controlled, shows his internal suffering and the intensity of his anger towards Pompallier: ‘Well, it's
done, and I'll go to Hell, and the bishop will be right there beside me, and I'll gnaw at his skull like

Ugolin in Dante’s Inferno’.104

Revelation of character

In translating negative views of Pompallier portrayed in several of the priests’ letters,1% and negative
comments Pompallier made about his priests and Brothers,1% | have borne in mind that as the writers
have chosen to emphasize certain qualities to the exclusion of others, the resulting portrayal is not
necessarily balanced or even fair (George Lakoff and Mark Johnson, 1980/2003, p.163). Furthermore,
in “mediating ideas, views and preferences” (Koskinen, 2000, p.108), care is needed to ensure the

translator does not choose synonyms that unduly influence TT readers’ opinions.

Servant’s letter criticising Pompallier and his management of the mission can be shown to be as
revelatory of his own character as of Pompallier's (doc.55). | have translated the sentence that opens
the accusations against Pompallier: Il convient de ne pas recevoir a la lettre les mirabilia de conversion
qu’auroient pu vous annoncer les lettres précédentes by retaining the Latin mirabilia as | think the
meaning is clear in English and the lofty tone of the Latin in this context conveys Servant’s sarcastic

scepticism. On the other hand, | have slightly softened the translation of a la lettre, ‘literally’, by adding

103 [J]e tremble par cette conviction que certains accidents possibles, s’ils se réalisoient, tendroient & ruiner notre
mission (doc.356][3]).

104 [L]le malheureux est venu au point de maudire son sacerdoce, apres I'avoir souillé par 15 mois d’une vie de
voluptés sacrileges (....) Eh bien, s’en est fait, j’irai dans I'enfer, et I'évéque sera a mes cétés et je lui rongerai le
crane comme Hugolin dans I'enfer de Dante (doc.1228[8]).

105 E g. docs 55, 56, 78[3-6], 84[1-2], 85[2].

106 £ g. docs 59[18-23], 69[2-4], 71[3-5].
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‘too’, which creates a natural English idiom and indicates Servant’s awareness of the seriousness of
the step he is taking, and his nervousness, both in view of Colin’s possible reaction to insubordination
towards the bishop,°” and Pompallier's anger if, or when, he finds out he has been betrayed by his
priests. It is possible to translate the clause qu’auroient pu vous annoncer either as ‘[the figures for
conversions] that may have been announced’ or ‘heralded’, or even ‘trumpeted’, but | have chosen
‘heralded’ as best fitting the context of Servant’s controlled anger at Pompallier’s inflated figures for
conversions of Maori to Catholicism. Translating il y a loin des premiéres dispositions des naturels a
une véritable conversion as ‘there is a big difference between the initial attitudes of the natives and a
true conversion’ would give idiomatic English, but | interpret the sentence as meaning that the initial
reactions of Maori could in time lead to a true conversion, rather than seeing ‘initial reactions’ and ‘true

conversion’ as oppositions that cancel each other out (see Appendix, doc.55[2].)

Pompallier's dominant personality, and his belief in the rightness of his own views, is revealed, possibly
unconsciously, in his rebuke of Colin for deciding not to send more missionaries: ne pas hous envoyer
son renfort et des secours que le ciel seul avec moi en particulier voyoit étre si nécessaires
(doc.59[25]). Although I have tried to avoid translator bias, after considering possible alternatives, e.qg:
‘not to send us His reinforcements and the help that Heaven alone, and/but | in particular, saw (...)’;
or: ‘that Heaven and | alone saw’, | have chosen the latter as, despite the unusual collocation that
highlights Pompallier’'s tendency to self-aggrandisement, it is less stilted than the first option and more

immediately comprehensible to the TT reader.

In some cases, | have had to make choices about how to depict Pompallier. For example, after
narrowly escaping shipwreck trying to find the entrance to the Otago harbour, he describes calling his
priests together to pray: J’appelle a moi (doc.80[23]). It would be possible to translate j'appelle as: ‘|
called to me/called together/gathered together’, or ‘summoned’. Although context-based impressions of
Pompallier might make ‘summoned’ appear the most appropriate word, | have chosen ‘called together’
to keep closer to the neutral tone of the ST, while changing the French vivid present to the English past

simple narrative tense.

A similar choice of loaded synonyms has to be made when Pompallier upbraids Colin for ignoring his

notes, a word occurring four times in 11 lines, supplemented by one use of memorandum. | have

107 Although Colin’s response to Servant’s letter is to ask the Marists to write to him frequently, with trust, and in
confidence: Ecrivez-moi souvent avec confiance, en confidence, (Lessard, 2007, Vol.1, doc.218[13]), he first
uncompromisingly enjoins them to obey their Bishop: Obéissez a votre évéque (218[8]).
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captured his tone of rising irritation by using ‘requests’ twice, followed by ‘memoranda’/‘memos’ once
each, and then ‘instructions’, as the neutral English word ‘notes’ does not adequately convey

Pompallier’s frustration and growing imperiousness (doc.65[13]).

In other cases, it is not so much translator choice that reveals Pompallier’s character as his own choice
of lexis and syntax, as in his use of: the 1st person singular possessive pronoun to refer to, for
example, ‘my mission’, ma mission (64[1]); ‘my work’, mes travaux (80[6]); the imperative form often
used in letters to Colin, as in: ‘choose’ and ‘send’, choisissez and envoyez (64[5], [6]); and a one

sentence ST paragraph to convey a threat:

Envoyez-moi régulierement les allocations de la Propagation de la foi; autrement, si par défaut
de les toucher ainsi, j’étois obligé de vendre ou le navire ou quelques terres de mes

établissements, ceci feroit le plus mauvais effet en cette mission:

Send me the Propagation de la foi allocations at regular intervals. Otherwise, if | was
compelled to sell either the ship or some of the land my stations are on because regular

funding had not been received, it would have a very bad effect on this mission (doc.65[3]).

Sometimes an ST writer’s choice of word order is an unconscious revelation of character. For example:
Arrivés a Akaroa, nous fimes invités, m(onsei)g(neu)r et moi, a prendre logement sur I’Aube
(doc.79[3]) could be translated as: ‘When we arrived in Akaroa, monseigneur and | were invited to stay
on board the Aube’, using natural English word order. However, following the ST word order, ‘When we
arrived in Akaroa, we were invited, monseigneur and |, to stay on board the Aube’, enables the TT to

indicate the air of often aggrieved self-importance permeating Tripe’s letters.

| have tried not to add to the ST to clarify its meaning so that ambiguity, or “undecidability” (Derrida,
1998, p.81) in the ST remains ambiguous in the TT. Derrida (1988a) argues the need “to analyze the
play or relative indetermination” (p.144) that opens up the space for different interpretations. This
awareness of ambiguity, the “strange cleavage” in meaning underlined by Derrida’s différance and “the
untameable energy of difference” (Lewis, 1985/2004, p.272), heightens translator, and reader,
sensitivity to the overlay implied by different cultural and historical understandings, and imprecisions
and contradictions within the ST itself. In relation to this ambiguity, | see the selection of synonyms that
show the drama of the narrative, and the choice of word order, for example, to reveal a writer’s

character, as part of the translator’s work that requires a delicate balance between the neutral transfer
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of meaning and the lively interpretation of tone, underlying meanings, and unconscious authorial self-

revelation.

Summary

My decisions in relation to the translation of words in specific contexts have been informed by an
understanding of the importance of context and the need to make decisions on how to translate

“undecidabilities” (Derrida, 1972/1982b, p.79) and ambiguities in the ST.

I have focused on the translation of specific words used in the ST in contexts that reflect changes in
meaning over time; ST idiom, metaphor, and connotative language; the interpretation of coded

language; and translation techniques for revealing character.

Some of the priests’ carefully couched, scrupulously polite and respectful language is analysed to
show how the missionaries let Colin know about their discontent with Pompallier and cast serious
aspersions on his character and prayerfulness, thus fanning the flames of the already present distrust
between these two leaders. Coded references to the priests’ faithfulness to their vows of celibacy are

analysed and interpreted.

| have found that Derrida’s views both enlighten and enrich the translation process and have a
consequent effect on the product. | have analysed the meaning and translation of specific examples of
ST lexis and syntax to show how a Derridean approach to language and translation helps ensure that
the translator is responsive to the language and implied meaning of the ST and that the resultant TT is

nuanced and appropriate in its interpretation of the ST.

In Chapter 7 | will show how a hermeneutic approach to the ST supports analysis of some of the forces

underlying and shaping the social and political worlds of participants in 1840 New Zealand society.
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Chapter 7. A hermeneutic approach

| have discussed (pp. 15, 35, 45-47) the impact of ethical issues on interpretation of primary historical
documents such as the LRO. In this section | discuss the Marists’ ways of interpreting their new social
and cultural environment and consider how interpretative tools such as Bourdieu’s ideas about the

impact of power on personal relationships can be used to illustrate church and postcolonial hierarchies.
1840 Marists and interpretation

Pompallier and the Marist missionaries were certainly aware of the link between translation and
interpretation, and associated ethical issues. Comte (doc.435[14]) alludes to their mistrust of Bible
translations provided by Protestant missionaries and their misgivings about allowing Maori to develop
their own interpretations of the Bible. He explains that the Catholic missionaries considered reading of
the Scriptures was dangerous for Protestants because they were allowed private interpretation,
whereas reading the Bible would always be profitable for Catholics because they did not interpret it

themselves but followed the Church’s interpretation.

Maintenant que la lecture de I'écriture soit funeste aux protestants, c’est évident, a
cause de leur principe d’interprétation privée. Plus ils liront la bible, plus il se diviseront
et se mettront dans la confusion, mais il n’en est pas de méme de catholique. La
lecture de la bible lui sera toujours profitable, parce qu'il ne l'interprete pas et qu’il suit

les interprétation [sic] de I'église.

Just as the Anglophone 21st century reader seeks to understand what the LRO reveal, both explicitly
and implicitly, about the French missionaries’ cultural attitudes, beliefs, relationships and ways of
operating, the Marists were clearly searching for ways of interpreting, and learning to live in, the new
world they encountered in New Zealand. Johnston (2003), describing the power of language to express
and shape consciousness and thus to have an impact on missionaries’ sense of identity and
understanding of their own culture, claims that language learning “could threaten the previously
impermeable boundaries between the missionary self and the heathen other” (p.130). Ballantyne
(2014) prefers the term “entanglement” to describe cross-cultural encounters and their ongoing impact,
rather than predicating a simple dichotomy between missionary and native, Crown and Pakeha, and

Maori and Pakeha (pp.17-18). Serabian (2005) argues on similar lines (e.g. p.iii).
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The language of the LRO provides interesting examples of this cross-fertilisation of ideas, illustrating
the writers’ social and historical contexts (Porter & Robinson, 2011, p.23) and their progress in coming
to terms with their new environment, particularly with Maori culture and religious beliefs. The changing
cultural understandings of Pompallier and the Marists are reflected in their varying, but growing,

abilities to enter into and express something of the essential spirit of te reo Maori (e.g. doc.366[29]).108

This language learning was not without its tensions, however. Comte, noting that Maori mocked
Pompallier’s early attempt at written Maori, calling it ‘New Zealand oui-oui language’, complains that
Pompallier's Maori language is confused and he does not understand Maori thinking and culture.
Comte believes the natives ‘are at least two hundred years away from being able to understand the
metaphysical truths that monseigneur deals with as if he were talking to Europeans and was writing for

them’:

[L]es naurels [sic] ont-ils défini le style: langage nouveau-zélandais oui-oui, c’est-a-dire
frangais. Il régne dans tout I'ouvrage une grande confusion. Les naturels sont en retard de
deux cents ans au moins pour pouvoir pour pouvoir [sic] saisir les vérités métaphysiques que

m(onsei)g(neu)r traite comme s’il parlait a des Européens et écrivait pour eux (doc.366[29]).

Derrida (1997b), in describing deconstruction as “the tension between memory, fidelity, the
preservation of something that has been given to us, and, at the same time, heterogeneity, something
absolutely new, and a break” (p.6), provides a means of understanding tensions such as those
described above in the French missionaries’ experiences of New Zealand. Formed by the teachings of
the Catholic Church and French culture and history, the missionaries, confronted with the realities of
different languages, cultures and religions in early colonial New Zealand, were forced to reframe, or
translate, their image of themselves and their role in their new environment. Having to beg Protestant
missionaries for food is just one indication of their change in status (doc.127[8]). For Pompallier, being
equated with Satan was another (doc.52[8]), as was having to become a money manager and a
businessman (doc.34[7]). For all the French missionaries, seeing themselves as the target of the

‘heretics” antipathy was not only difficult, but a shock (e.g. doc.31[5-6]).

108 See also pp.106-107.
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The 21st century reader, possibly more used to changes in role and less concerned about the religious
beliefs of others, might not fully appreciate the psychological difficulties besetting the early

missionaries. Writing specifically about the LRO, Greiler (2009) warns:

An anachronistic reading of the events does not do justice to them [the ST writers] and does
not help us. Before any study we would have to learn the language of the past (...) not only

French, but even more, their world of symbols, culture and beliefs. Our study is a translation:
the letters of the first missionaries from French to my language; the events of the time to our

experience today (p.21).

The social world

Schaffer’s (2016) strategy of elucidating concepts by grounding, or identifying their actual use in words
and situations, localising them in time and place, but exposing the multiplicity of meanings, purposes,
and intended and unintended effects each speech act can have, supports sociological and language
analysis of the LRO. His “interpretivist”, language-based approach to analysis of a social world (p.2)
and his view that “[o]ne context that is especially salient to the use of words as instruments of power is
institutional setting” (p.77) are pertinent to a Bourdieusian analysis of the LRO, particularly in relation to
power relations within the Catholic Church. Like Greiler, Schaffer stresses the danger of anachronistic
interpretations of the thought processes and actions of people in another age (p.xi), emphasizing the
need to learn to inhabit their lifeworld to understand their point of view and the power structures lying

behind it (p.21).

Schaffer’s belief that “social reality cannot be understood apart from the language people use to
operate in it” (p.6) confirms my belief that some exegesis of the language of the ST is necessary to
support the understanding of TT readers. For example, Pezant's reference to un traitement, ‘a stipend’,
for missionariest®® (doc.74[4]), would puzzle most 21st century New Zealand readers, who may not
know that an Ordinance to promote the building of Churches and Chapels and to provide for the
Maintenance of Ministers of Religion was passed in 1842 but disallowed 5 April, 1843 (Ordinances of

the Legislative Council of New Zealand, 1841-53, Il, 7).

109 Also alluded to by Colin (Lessard, 2007, Vol.1, doc.301[7]); Poupinel (Bourtot (Ed.), 1843, Vol. 1, doc.18, 7 July
and doc.19, 23-26 July); and Pompallier, who asks Epalle to see if the government could apply British colonial
laws to support the Marist missionaries (1841, 13 November).
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Power

Relationships of political power and control, although not the primary focus of the LRO, feature in the
French missionaries’ letters, sometimes overtly and sometimes by implication, in terms of: Europeans’
relationships with Maori, where the distribution of power was not always one-sided; relationships
between the British and the French in New Zealand; hierarchies within the Catholic Church; and
personal power struggles within the Catholic mission, reflected in the written language of Pompallier
and the Marist priests as they struggle with the “symbolic power’110 (Bourdieu, 1982/1991, p.37)

underlying their relationships.

Bourdieu’s concept of “field” (Bourdieu and Wacquant, 1992, p.97) provides a useful tool for analysing
intra- and inter-relationships of identifiable groups in 1840 New Zealand, particularly when these
relationships are defined in terms of “capital” or “power” (p.114). Grenfell (2011) observes that for
Bourdieu “words are never ‘value-neutral’, never used in isolation, but arise in contexts which need to
be seen as dynamic social spaces where issues of power are always at stake” (p.2). My translation
aims to bring out the context and dynamics of the conflicting, multi-faceted power relationships
underlying the LRO. Examples include Pompallier's constant references to the other French
missionaries as his sujets, ‘subjects’;111 Maori as subjects of the British governor;'12 and Maori as

subjects of their chief,113

In translating Pompallier’s views on authority, both religious and civil, which he saw as coming directly
from God, | show how seriously he took the matter. One translation technique has been to personify
“Authority” (doc.59[22]) so that the term is understood as referring both to the right and the ability to
rule, and to personified institutions of authority, embodied in the (Catholic) Church and the State. Thus,

I have translated: [I]l nous faut donc rattacher les esprits et les coeurs au principe de leur vie qui est

110 Grenfell (2011) explains that language is a source of power and “ultimately, symbolic violence. Nothing is as it
seems in language once we view it through the lens of the linguistic market (....) Caution is recommended for
anyone who takes words at face value, as representations of fact” (p.62).

111 Doc.59[5], [8], [10], [18], [22], [23], [24], [25], [26], [28], [34] is just one letter that illustrates this point. Some
paragraphs (e.g. [18], [23], [24], [26], [28], [34]) contain multiple references to sujets.

12 E g. doc.59[13].

13 E g. doc.80[8].
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Dieu en lui-méme et dans l'autorité as: ‘We must therefore re-attach hearts and minds to the principle

of their life, which is God in Himself and as manifested in Authority’.

Power relationships are evident in the conventional letter endings through which the priests expressed
submission to their superior. Servant’s adoption of the role of the ‘very humble, very obedient and
faithful servant of his Very Reverend Superior and dear Father in Jesus Christ’, trés révérend supérieur
et cher pére en J(ésus) C(hrist), votre trés humble, trés obéissant et fidele serviteur, is a typical
example (doc.52[22]). Thus, relationships of submission and domination are accepted and embodied in
the Marists’ language, including Pompallier’s, as was the convention of the time. George Snell's
recommendation (1649) that “a subscription” should express “all fulness of thanks, of dutie, of honor, of
service” (p.106) is still being followed two centuries later. Susan Fitzmaurice (2015), describing
“subscription formulae” of 18th century English aristocratic letters, notes that one or more of the
following adjectives was most commonly used: “obliged, obedient, faithful, humble”, followed by “the
expression of commitment of service to the addressee through the conventional term servant” (p.168).
The conventionality of the Marists’ letter endings does not, however, diminish the power relationships
implied in their language. | have translated the ST letter endings literally, rather than transposing them
into conventional 21st century letter endings, as these would not reflect the tacit relationships

expressed in the ST (see p.18).

Although the priests expressed willing submission to the absent and idealised Colin, the struggles of
several to achieve the obedience Pompallier demanded met with outbursts of episcopal rage, which
some found added to their difficulties in achieving religious humility and obedience. Servant’s first letter
to Colin written without Pompallier's knowledge (doc.55), and supported by Baty, Petit,224 and Epalle, is
an expression of defiance, resentment, hurt, and barely suppressed anger. Both Servant (doc.55[6])
and Tripe (doc.78[5-6]) recount emotional distress arising from Pompallier's outbursts of temper, with
Tripe, purporting to be writing about himself, coming close to accusing the bishop of serious sin (i.e.
explosive anger) that should cause him to leave the mission.*'> Forest, sent by Colin to report on the
state of the mission in New Zealand, wrote on 22 May, 1842: Monseigneur a eu des prises terribles

avec plusieurs confréres: ‘Monseigneur has had terrible set-tos with several fellow priests’

114 See also doc.56.

115 [S]i pareilles scénes se renouvellaient et que je péchasse surtout grievement par emportement je n’attendrais
pas qu’on m’obligeét a quitter la mission, je la quitterais de moi-méme parce que je n’y suis venu que pour me
sauver et non pour me perdre (doc.78[5]).
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(doc.166[12]). Colin warned Pompallier about his bitter, contemptuous language, termes aussi amers
gue méprisants, concerning his missionaries (Lessard, 2009, Vol.2, doc.18[4]). Forest pointedly
juxtaposes the extreme poverty and misery in which the priests were living against the daily costs of

maintaining Pompallier’s boat (doc.166[7]).11¢

Some of Pompallier’s difficulties in exercising his power arose from what Simmons (1978)
anachronistically called his inability to create “a team to work with him” (p.39). In fact, Pompallier would
not have under