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Victory at Gate Pā?
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Ki te matekai tou hoariri, whāngainga; ki te matewai, whakainumia


If thine enemy hunger, feed him; if he thirst, give him drink …


ROMANS 12:20




Dedicated to the memory of the early New
Zealanders, men, women and children, Māori
and Pākehā on all sides, who suffered and
struggled in our nation’s colonial wars.


And in memory of my father Roy Simons and
father-in-law Clifford Southen, who answered
our nation’s call during World War II.


In memory of my tīpuna Pāraone Koikoi o
Ngāi Tamarāwaho and all those who fought at
Pukehinahina and Te Ranga in 1864.
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General Duncan Cameron (hands in pockets against gun wheel) with officers and troops at Tauranga 1864 immediately prior to the battle. Tauranga Public Library
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Tomokanga or ceremonial carved gateway at the foot of the Gate Pā reserve. George Novak photograph





Introduction



On 29 April 1864 just over 200 Māori faced a force of about 1,700 Pākehā1 on a grassy hillside on the outskirts of the fledgling town of Tauranga. Both sides fully intended to destroy each other. But the fight that followed – the Battle of Pukehinahina or Gate Pā – is largely remembered as a Māori victory, even though they abandoned the battle field during the night. It is also remembered for being one of the worst reverses suffered by an Imperial force at the hands of ‘natives’ in the history of the British Empire.


But can we really say that it was a Māori victory? It certainly contained all the elements of a victory, because in a stunning feat of arms and courage, a small band of Māori sent a much larger and better armed adversary fleeing in panicked disarray. However, the Māori side hardly acted as victors after the battle. They abandoned their shattered pā and crept off into the night, taking many of their wounded comrades with them. In the light of what happened next, it was a classic Pyrrhic victory where the battle was won but the war was decisively lost.


The Pākehā ‘army’ that day was made up of a mix of soldiers, sailors and marines backed by a formidable artillery battery – the biggest ever assembled in colonial New Zealand. The soldiers were a mix of veterans of Crimea and the Indian campaigns, while the sailors and marines were drawn from the warships that had transported the troops from Auckland. Some of the ships had come from the Baltic via the Australian Station. This mixed force was in turn backed up by a reserve force of some 600 ‘local’ troops, most drawn from the 1st Regiment of the newly formed Waikato Militia. The Militia numbered in its ranks both locals and recruits from Australia drawn to New Zealand by promises of land grants in return for military service.


The defending Māori irregulars came mainly from the three-local iwi of Ngāiterangi, Ngāti Ranginui and Ngāti Pūkenga, reinforced by contingents from other tribes: Waitaha, Whakatōhea from the Eastern Bay of Plenty, perennial Tauranga allies Ngāti Rangiwewehi of Te Arawa and an itinerant band of Māori mercenaries, Ngāti Koheriki, largely members of the Hauraki iwi of Ngāti Pāoa and who came from the East Wairoa–Hunua area. The Māori numbers were estimated to be around 230, possibly a few more.


When the battle was over on the following morning, there were 111 British dead and wounded. On the Māori side it was estimated that about 25–30 Māori had been killed and an unknown number wounded.


In New Zealand this small piece of our history is not particularly well known. School curricula for many generations have not been too fussed with New Zealand history, something that is thankfully changing. But it is a shame, because it means many opportunities have been missed for us to ask ourselves questions like: what lessons can we learn today from the events of that afternoon in 1864 and its aftermath?


Largely driven by the revival of Anzac Day remembrances, our attitudes to wars past have changed dramatically. Where once the war dead were characterised as noble and glorious heroes who laid down their lives to preserve our freedom, that is now undergoing a subtle change and is being replaced by a sobering sadness at the waste of millions of lives and a sometimes bitter resentment at the blind loyalty to the inept leadership that threw those young lives away.


On a smaller scale, it is the same with Gate Pā. Over 150 years on there is no glorious victory to celebrate but there is a sadness derived from the mature reflection of hindsight and regret that no one in Tauranga on either side saw the opportunity to broker a resolution that did not involve fighting.


So why should this battle, a relatively small affray in the affairs of the Empire, be of such importance and why should the battle be regarded as something other than a brief engagement on a muddy hillside on a wet afternoon in April 1864?


While the Imperial troops were in possession of the battlefield on the day after the fight, there is nothing in their correspondence or demeanour to suggest they saw themselves as victors. They clearly saw Gate Pā as a defeat. But in the shock of defeat a legend about the chivalrous conduct of the Māori participants was born, so much so that in subsequent years the aftermath of the battle was thought by Pākehā to be worthy of remembrance, even celebration.


It is very rare that there are positives to be drawn from war but at Gate Pā, the way the Māori fighters conducted themselves is the single aspect of the battle to which both Māori and Pākehā are drawn. The voluntary code which Māori drew up and fought under best exemplifies that conduct and the humanity needed to give it effect.


That voluntary code is described by some as a precursor for the Geneva Convention. It certainly has some common elements. It required humane treatment by the Māori soldiers of non-combatants – women and children, prisoners, or those who might run away from the battle ‘… being carried away by his fears’. The code itself is recorded in a letter dated 28 March 1864 and addressed to the commanding officer in Tauranga at that time, Lt Colonel Henry Greer of the 68th Regiment:2


Friend, do you give heed to our laws for regulating the fight.


Rule 1. If wounded or captured whole, and butt of the musket or hilt of the sword be turned to me, he will be saved.


Rule 2. If any Pakeha, being a soldier by name, shall be travelling unarmed and meets me, he will be captured, and handed over to the direction of the law.


Rule 3. The soldier who flees, being carried away by his fears, and goes to the house of the priest with his gun (even though carrying arms) will be saved. I will not go there.


Rule 4. The unarmed Pakehas, women and children, will be spared.


The end. These are binding laws for Tauranga.


The biblical injunction associated with the code comes from the New Testament Book of Romans:


Ki te matekai tou hoariri, whāngainga; ki te matewai, whakainumia
Therefore, if thine enemy hunger, feed him; if he thirst, give him drink …


ROMANS 12:20


In the heat of battle the Māori soldiers gave practical effect to their code of conduct and the Christian principles which they embodied. It is probably this juxtaposition of ‘savages’ behaving in such a civilised manner which so captured the Victorian mindset.


What happened at Gate Pā probably helped mould the view that later came to be held by the General who led the troops, Duncan Cameron, that the motives for the war in New Zealand were ill-founded. This view culminated in his falling out with the settler government and his eventual resignation and return to England in August 1865.


This code was also said by some to have been instrumental in forming the Imperial regular force soldier’s later opinion that Māori were worthy opponents and deserving of respect.


Fifty years after the battle in 1914 the Mayor of Tauranga spoke these words at the unveiling of a stone monument to the Ngāiterangi leader at Gate Pā, Rāwiri Puhirake:


The warriors of the native race were always noted for great physical courage. In addition to this, Rawiri held a still greater attribute. He had the moral courage to do what he considered right … He insisted that the prisoners of war should be treated with mercy, and at Gate Pa he himself saw to it that his orders were carried out. It is difficult to estimate the moral courage required for an action of this sort …


The humanity of the Māori defenders at Gate Pā is what makes that battle stand out from every other colonial conflict in this country. It was something that truly captured the Victorian sentiment of the day. On his return to England in 1868 Augustus Selwyn, chaplain to the troops and the first Anglican Bishop of New Zealand, commissioned a stained glass window commemorating the battle and the Māori chivalry. The windows are in the episcopal chapel attached to Lichfield Cathedral and are said to have been part funded by soldiers who took part in the battle. A fine monument to the fighting in New Zealand was also erected at Greenwich in London.


The Lichfield window very much captures the gleam of humanity amidst the darkness of conflict that makes the story of the battle at Gate Pā so compelling to the point that it has taken on the mantle of legend. This book is about that fateful 1864 day; the lead up to the event; the event itself and the aftermath. We believe it is a story worth the telling.





CHAPTER 1


Māori, Pākehā and Tauranga


The battle at Pukehinahina, Gate Pā, was always going to happen; after all conflict has been an inevitable outcome of every encounter between indigenous peoples and western colonialism all around the world. But the initial contact between Māori and Pākehā in Tauranga gave little hint that it would be the site of such a brutal cultural clash.


Early visitors


The Tauranga of 1864 was a very different place to that sighted briefly by Lieutenant James Cook sailing past in the Endeavour on 2 November 1769 when he noted in his log a high headland (Maunganui or Mauao as it is now known) on the coast and which he took to be an island. Cook spent the night sheltering in the lee of Tūhua, Mayor Island, before continuing his journey northward along the coast.


The next recorded Pākehā visitors were missionaries. Samuel Marsden as part of his amazing walk around the North Island visited there in 1820 and first saw Tauranga harbour from the summit of Hikurangi, a high hill at the entrance to a river valley (the Athenree Gorge) which provided a route through the hills to Waihi. When Marsden reached Tauranga he reported that: ‘As far as I could see no ships had been at Tauranga since Captain Cook and I saw an old chief who remembered seeing that great navigator …’ Marsden also remarked on the fact that the local Māori had pigs and were growing crops of the new wonder food, potatoes, which meant that they must have already had contact with Pākehā society or with other Māori who had, otherwise where did the potatoes come from?3


The Paihia-based Church Missionary Society (CMS) missionaries including Henry Williams were the next recorded visitors, coming to Tauranga in 1826 on board their 55-ton trading vessel, Herald. They subsequently visited three more times, trading supplies for pigs, potatoes and flax but did not respond to urgent Māori requests for gunpowder and muskets. The local Māori also asked for missionaries to be stationed amongst them, but this was probably more about creating trading opportunities rather than a desire for the Christian message.


On the Herald’s final visit in 18284 Williams wrote in his diary how dismayed he was to find that the Otamataha Pā at Te Papa in Tauranga had been attacked and razed by Te Rohu and Ngāti Tamaterā of Hauraki. Many of the inhabitants, estimated at 500 or more, had been killed and others taken as slaves.


The traders


In the following year, 1829, the flax trader James Farrow arrived in Tauranga, just one of several traders active in the Bay of Plenty. Unlike the missionaries, Farrow had no scruples about trading muskets and gunpowder for dressed flax; the flax being an early mainstay for trade to Australia. Farrow was later permitted to acquire a section of land in January 1838 at Ōtumoetai Pā by the Ngāiterangi chiefs Tupāea, Tangimoana and Te Omanu, in the first authenticated land purchase in the Bay of Plenty.


Farrow was followed in 1830 by the most famous of the flax traders, the Dane, Hans Falk or Felk, who became better known as Hans or Phillip Tapsell. Tapsell established a flax-trading post at nearby Maketu at the mouth of the Kaituna River south of Tauranga. There he was supplied with dressed flax by some of the Te Arawa tribes. Responding to demand, Tapsell also established and operated a Tauranga outpost. Other traders soon followed.


In fact, the number of Pākehā living in and around Tauranga at that time is quite remarkable. Apart from Farrow, other traders were David Scott, J. Israel Montefiore and Albert John Nicholas, although the latter did not come to Tauranga until 1838. One further early figure linked to Tauranga is Peter Dillon, an Irishman and ex-Indiaman, who is also credited with being responsible for persuading Catholic Church authorities in Paris to send a Catholic mission to the Pacific.


The arrival of the traders exacerbated conflict and tension in Tauranga, because now Māori had access to a steady supply of guns, powder and bullets. But it also bought a sea change to the nature of inter-tribal war and the depredations that superiority of arms had given to raiding northern tribes like Ngāpuhi were neutralized. Their advantage of being first to acquire guns was suddenly taken away.
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Henry Williams who led the Church Missionary Society (“CMS”) in New Zealand. From an original lithograph by Charles Louis Baugniet (1814–1886). This work is dated at London in 1852–1854. Alexander Turnbull Library






The Ngāpuhi wars



In the only Pākehā account of a Māori war expedition written by an active ‘participant’ Henry Williams recorded in his journal how he returned to Tauranga in March 1832 accompanying a Ngāpuhi taua (war party) that featured many of the leading northern war chiefs of the day, Pomare, Rewa, Tārehā and Tītore. The taua had been assembled to avenge the annihilation of an earlier expedition led by the blind Ngāpuhi tohunga (priest),5 Te Haramiti,6 which had been trapped and wiped out on Motiti Island by a Tauranga taua, accompanied by their Waikato allies Ngāti Hauā.


While Ngāpuhi travelled in their waka (canoes), some of which had small cannon7 (‘great guns’ Williams called them), mounted in their bows, Williams accompanied them in the mission-station cutter which was crewed for him by some of his young converts.


At Tauranga, Ngāpuhi were intent on attacking the huge Ōtumoetai Pā but thanks to the traders, by 1832 the defenders were just as well-armed as their attackers and the two sides were evenly matched for firepower. Ngāpuhi tried a barrage with their great guns but it made little impact. The pā was built largely on a flat plateau above the Tauranga harbour estuary and was defensively very strong. A description of how it looked has been left to us by a later visitor, Ensign Abel Dottin William Best. He described the pā as the main stronghold of the Tauranga people:


Part of the Pa is on the sea beach and part on the top of a cliff or steep bank 40 feet [12m] high … By its position naturally strong it is rendered more secure by a strong pallisade and on the land side and flanks it is further protected by a deep and wide Ditch having a stockade on the exterior side … well defended its intricacy alone would render it formidable …8


Williams was indignant when Tapsell arrived in his trading vessel, the Fairy, with the express intention of supplying ammunition to Ngāpuhi for their muskets and cannon. He noted grumpily in his diary:


The European who came in the boat expressed his intention of supplying Ngapuhi with arms and ammunition as much as they required on trust. His expressions were disgusting, and we were relieved by his departure.9


Tapsell had even bought some Te Arawa as Ngāpuhi reinforcements but they had divided loyalties with some (Ngāti Rangiwewehi, for example), opting to fight on the Ngāiterangi side in recognition of another long-standing tribal alliance. Tapsell’s wife was a Ngāpuhi woman10 – the sister of the chiefs Waikato and Wharepoaka – and as a result he may have felt some obligation to assist his Ngāpuhi ‘in-laws’.


Interestingly the arrival of Tapsell for this purpose does not seem to have affected his later cordial relationship with the Tauranga people. Perhaps it reflected the fact that arms traders like Tapsell were regarded by both sides as being a necessary evil.11


The ‘battle’ dragged on for days, then weeks and eventually months. The failure of the great guns bombardment left both sides seemingly content to just take pot shots at each other. Equality in arms and familiarity on both sides with their handling and what they could do also meant that the fighting almost signalled a return to the ritual warfare that had existed in the pre-musket days. A few people were killed or wounded on either side, but it was not the great massacre that Williams had feared. But he was alarmed by observing that, even while firing from both sides was taking place, small children were out between the opposing forces, digging up and collecting the lead balls for reuse.


Eventually, with the arrival of winter, the frustrated Ngāpuhi army began drifting home to the Bay of Islands, having also attempted an unsuccessful attack on the Maungatapu Pā further up the Tauranga harbour. On their return to the north it is said that any boasting about the success of their expedition was quickly punctured by those who had remained behind and who remarked that, if that was the case where was the evidence? Where, they asked, were the heads, the slaves and other booty that taua usually returned with?


For their part, some of the dejected warriors said that it was the all the fault of the missionaries who had gone with them and under whose influence their muskets had been unable to shoot straight.


The nature of this battle at Ōtūmoetai seems curious by today’s notions of warfare and says much about how the missionaries were regarded. For example, Williams and his companions were apparently free to enter the pā, even though it was under siege, and be able to speak with the defenders. During one such visit, the chief Kiaroa and others beseeched Williams to return soon and to send missionaries to live amongst them. The request was repeated when Williams visited the Tauranga and Maketū district again in 1833.


The response finally came in 1834 when Alfred Brown and William Williams chose a site for the mission station at Te Papa, at the northern end of the peninsula, and arranged for two raupō (rush) houses to be built. The station opened for business in 1835 with William Wade and John King as the first resident missionaries. Their work got off to an inauspicious start when on their arrival they found that one of the raupō houses built by Brown and Williams had been removed to the Maungatapu Pā for use by the trader Peter Dillon.


Tauranga and Ngāti Hauā


The first CMS residents might have been forgiven for thinking they had stepped into a war zone. The mid-1830s in Tauranga were marked by almost constant inter-tribal conflict. This was due in some part to the influence of the Waikato tribe of Ngāti Hauā who had strong links with the Tauranga iwi (tribes), to the extent that they held kai moana (sea food) gathering rights within Tauranga harbour.12 When resident in Tauranga they lived on the Omokoroa peninsula and on nearby Motuhoa Island. How this alliance began is not known but it was likely that with being land locked within their Waikato rohe (tribal territory), Ngāti Hauā needed a coastal presence and developing friendly relationships with the Tauranga tribes was therefore important. It is likely that under the forceful leadership of their renowned war chief Te Waharoa the importance of the relationship was given priority, particularly as both parties had a common enmity with most of the Te Arawa tribes. This relationship has endured into the present day, particularly with Tauranga’s Ngāti Ranginui iwi and hapū (sub-tribes).


The close link also had military advantages and obligations. The Tauranga people had been involved in several of the Ngāti Hauā battles against their other common enemy, the Hauraki tribes.


Ngāti Hauā, with Ngāiterangi13 help, achieved a famous victory over those tribes in 1830 at Taumatawiwi near Karapiro on the Waikato River, ending the brief Hauraki occupation of the area. They had taken up residence there when the Hauraki tribes had migrated inland in the 1820s to escape the barrage of Ngāpuhi raids on their coastal lands. After their defeat by the Ngāti Hauā–Ngāiterangi coalition the Hauraki iwi returned to the coast and the Coromandel Peninsula.


The Tauranga iwi were also caught up in the Ngāti Hauā battles against the Te Arawa tribes living around the Rotorua lakes but with a coastal outpost at Maketū. The constant skirmishing between the Tauranga tribes and Te Arawa of Rotorua finally turned to all-out fighting in 1836.


The war began at the instigation of Te Waharoa in his quest for revenge for the Rotorua murder of one of his relatives. It was only natural that the Tauranga iwi should provide fighting support to him on this latest crusade. But, with an emotion-charged Ngāti Hauā taua encamped around Te Papa gearing up for battle, it was an anxious time for the missionaries and for a time they operated under Te Waharoa’s forced protection. That status was extended to them by the chief because of the association the CMS missionaries had with Ngāti Hauā through their mission station at Matamata – in the middle of the Ngāti Hauā rohe.


The Tauranga people had no hesitation in joining with Ngāti Hauā because the enmity between Tauranga and Te Arawa had a new complexity, economics. The new source of raruraru (trouble) was Tapsell’s flax trading activities. The vast flax swamplands of the Kaituna River delta had attracted them as well because of the trading opportunities and they had built a pā on some high sand dunes at Te Tumu at the top (northern end) of the Maketū estuary. Te Arawa in the meantime – mostly Ngāti Whakaue – had made Maketū the base for their own flax gathering activities and Tapsell had established a trading store there. It was inevitable that the proximity of the two tribes competing for the same resource would lead to conflict.


In March 1836 a combined Ngāti Hauā and Tauranga taua, intent on avenging the insult to Te Waharoa, sacked the Te Arawa Pā at Maketū, which was defended by only a small number of Ngāti Pūkenga, who had links to both sides and now found themselves caught up in the crossfire. Given the choice to run or fight, they chose the latter and most of them went down fighting as a result.


Te Arawa returned in force several months later and turned the tables by attacking and destroying the Te Tumu Pā, forcing the leading Ngāiterangi chief Hori Tūpaea to flee for his life. It was said that he was made to run for safety to preserve a strong hereditary leadership line amongst Ngāiterangi. The Te Arawa success at Te Tumu was alarming, however, because it raised fears that they would then come on to attack Tauranga.


Because of his previous experience in the area, Alfred Nesbit Brown was sent from the Bay of Islands to broker a peace between the warring tribes. But the threat of danger forced the temporary closure of the Te Papa station and William Wade and his family, who had been joined by a lay preacher John Wilson from the already closed Matamata station, were forced to leave.


The tensions eventually eased, and Te Papa reopened again in late 1837 in the charge of James Stack. In 1838 Brown and John Wilson with their families took up the running of the station. For Brown it was the start of a missionary career at Tauranga that lasted until his retirement in 1883 and his death in the following year.


Under his charge, the Te Papa station with its school, chapel and farm flourished, drawing many Māori to the Christian faith. Principal amongst Brown’s notable converts was Tarapīpipi Te Waharoa, Te Waharoa’s second son, who was baptised at Tauranga by Brown in June 1839 and given the baptismal name of Wiremu Tāmihana (William Thompson). Tāmihana became a fervent Christian and the driving force behind the establishment of the Māori King and the accompanying King Movement, which earned him the Pākehā sobriquet of The Kingmaker.


Arrival of the Catholics


But the CMS were not to have sole possession of the recruiting grounds of Tauranga, because in May 1840 a Catholic mission station was established on land given to the Marist founder of the church in New Zealand, Bishop Pompallier. It must have been to the chagrin of the CMS that the land given was within the very heart of the Ōtumoetai Pā. Pompallier appointed Father Viard to lead the Tauranga converts.14


Catholicism amongst Tauranga Māori blossomed quickly, especially in the Te Puna district, where it had the support of a strong coterie of four Frenchmen or Pākehā-Māori as they were sometimes known. These men had settled and married into local Māori families.


They were Charles Potier,15 Emil Borell,16 Louis Bidois and a fourth Frenchman, Ottenton, of whom little is known. They were joined for a time by a Catholic Belgian, Louis Dihars,17 who later moved to Karangahake near Ohinemuri (Paeroa). Over time, strong Catholic Māori communities became established at Matapihi and on nearby Matakana Island.


That the Christian message penetrated deeply into the local Māori population at Tauranga is best illustrated by the experience of Matiu Tahu of the Ngāitamarāwaho hapū. When Te Rohu brought his Ngāti Maru/Ngāti Tamaterā alliance to Tauranga and destroyed Otamataha Pā in 1828, it is said that the only house left standing was Tahu’s. He was a famous and feared tohunga and his house was said to have been untouched for that reason.


When the CMS missionaries arrived at Te Papa, Tahu helped them become established and took an interest in the Christian message. His signature appears on the sale deeds for the mission station land and in 1839 on Good Friday he was baptised by Brown and renounced his tohunga status by destroying his own personal tapu. He did this by placing a container on his head which had held some cooked food, a shocking act in traditional terms – food and tapu being completely anathema to each other and compounded by the fact that the head of a person was thought to be the most tapu part of the body.


He became a mission teacher, accompanying Brown on his mission journeys south to Taupō and Ruatoki in the Urewera, but largely working in the Ōtumoetai Pā before finally settling at Ohuki on the Matapihi peninsula on the other side of the Tauranga harbour. He was present at the great peace-making between Tauranga and Ngāti Maru in April 1851, where he delivered a sermon based on John 17:12:


While I was with them in the world, I kept them in thy name: those that thou gavest me I have kept, and none of them is lost …


In one of his discussions with Brown he is reported to have said:


You are not satisfied with us and you often express a fear that our religion is only lip service, that it has no root in our hearts. You forget what we were and what we have thrown away, our cannibalism, our murders, our infanticide, and our tapus, which were gods to us. What prevents our return to these things but religion?
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Jean Baptiste Francois Pompallier (1802–1871) first Catholic Bishop of New Zealand.








CHAPTER 2


The Treaty of Waitangi in Tauranga


Brown received a copy of the Treaty on 1 April 1840, but he was apparently unwilling to take it to the local chiefs to discuss signing it while inter-tribal fighting continued around Tauranga. However, at a hui (meeting) held on 10 April he did talk about the Treaty document and over the course of the next few weeks some 21 chiefs signed it. However, for reasons that Brown does not make clear, Hori Tūpaea and some of the other Ōtumoetai chiefs did not sign. Neither did any representatives of the Pirirākau hapū of Ngāti Ranginui.


It is possible that the Ōtumoetai chiefs and Pirirākau might have been influenced by Bishop Pompallier, who had arrived at Tauranga in March 1840 and spent some time living amongst Ngāiterangi at the Ōtumoetai Pā. Pirirākau with their strong French Pākehā-Māori Catholic contingent living amongst them at nearby Te Puna might have also come under the Bishop’s influence and been receptive to what he had to say.


Pompallier had been present at Waitangi on Wednesday the 5th and Thursday the 6th of February 1840 and had been advising some of the Catholic Māori chiefs present at the Treaty talks. He had made a grand entrance in his dark purple robes and golden chain crucifix, contrasting strongly with the sombre black dress of the CMS missionaries. The presumptive way he inserted himself into the forefront of the Treaty signing activities upset the CMS missionaries, who resented being made to play second fiddle to the splendidly attired Bishop’s assumed role.


While we do not know the nature of his advice, he apparently did tell several of the influential chiefs18 present not to sign and told one chief that if he did ‘he would be made a slave’.19 We do know that he prevailed upon Governor Hobson to insert the so-called fourth article into the Treaty, which guaranteed freedom of religious worship. Having gained Hobson’s assent to this fourth article, Pompallier then left the gathering after the discussion but before the actual signing took place. The fourth article crafted by Henry Williams and William Colenso said:


E mea ana Te Kawana ko nga whakapono katoa o Ingarani, o nga Weteriana, o Roma, me Te ritenga Maori hoki e tiakina ngatahitia e ia.


[The Governor says that the several faiths (beliefs) of England, of the Wesleyans, of Rome and also of Maori custom shall alike be protected by him.]


The copy of the Treaty that came to Tauranga for signing did not contain this fourth article and we can speculate that its absence from the document might have influenced the chiefs who did not sign, particularly if Pompallier had been in attendance to point out the omission and to reinforce his message about the consequences of signing.


It is speculative but the failure to include the fourth article in the Tauranga Treaty* might also help explain some of the events linked to the Gate Pā battle nearly 25 years later, where the Catholic chiefs apparently took the lead in assenting to and signing the list of rules which became known as the Code of Conduct.


The obvious clash between the CMS missionaries and the Catholics – more popularly known as Pikopo (children of the Bishop) – is one of the interesting features of the arrival of Christianity in New Zealand. When the Catholics came in 1838 it quickly became apparent to Māori that there was an intense rivalry between them and the CMS doctrine. However, it was a rivalry that Māori understood because it exactly fitted the competitive mode which characterised their lives – the never-ceasing quest for mana (prestige and authority). Adoption by one chief or hapū of the CMS doctrine almost automatically guaranteed that their rivals would adopt Catholicism.20 Over time it became apparent too that in their approach to the practice of their faith the two doctrines had significant differences.


As evidenced by the actions of Brown and Stack at Tauranga in their promotion of the Treaty, CMS missionaries became default administrators on behalf of the fledgling government and not surprisingly became identified by Māori as government agents or representatives. CMS missionaries lived in, but were largely separate from, their communities.


Not so the unmarried Catholic Marist priests, whose vows of poverty and chastity meant that they lived almost the same lives as their converts, sometimes sharing the same houses, eating the same food and experiencing an altogether more intimate sharing of life’s events.


Apart from this familiarity of priests and converts, another attraction was the fact that Catholicism also had much ritual attached to the services of worship and communion, whereas the CMS services were sometimes seen as austere and stark. Ritual, however, was something that Māori saw as being necessary in the practice of religion and the repetitive recitation of the rosary and the frequent signing of the cross duplicated their own repetitive recitation of karakia (prayers) and charms to get them through their day.


The priests often revelled in their humble circumstances. The priest at Maketū, Father Michael Borjon,21 remarked how he had ‘… golden opportunities to practice poverty!’ Ensign Best, who was attached to the 80th Regiment, met one of the Marist priests on the track, possibly Borjon, between Maketū and Tauranga:


I never remember seeing a more miserable figure – travel worn unshaven and unwashed he wore the tri-cornered hat of his order … From his neck hung a large crucifix and on his back was a kind of sack containing in every probability all he possessed in the world.


Despite establishing a very neat church at Ōtumoetai, whose interior was extensively decorated with tukutuku (patterned, panels), the Tauranga Marist mission proved to be an over reach for the priests then available and the lack of manpower and funds forced the mission to lapse in the early 1850s.


Based on their experience, to many Māori anything anti-Crown or against the government needed to be separate from the apparent alliance between church and state. To be Catholic therefore came to represent being anti-government. In Tauranga this would not have been helped by Brown’s attitude towards the Catholics, whom he disparagingly referred to as ‘papists’. On instructions from Henry Williams he even forbade the burial of Catholics in the mission cemetery.
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