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Saint-Making 

THE CASE OF PIERRE CHANEL OF FUTUNA1 

APART FROM JAMES COOK and William Bligh — and leaving aside the 
creative geniuses, Melville, Stevenson and Gauguin, whose lives and works 
find their main constituency of interest elsewhere — who is the most variously 
and extensively commemorated figure within the diversely populated field of 
Pacific history? Nowhere, with the particular exceptions of the small Polynesian 
islands of Wallis and Futuna, is his name an ingrained commonplace, yet, after 
perusing bibliographies and consulting with mission historians one may assert 
that the likely answer is 'Pierre Chanel'} Chanel was a quiet-mannered Catholic 
missionary who spent a sojourn of three and a half years on Futuna unrewarded 
by a tally of converts or, indeed, by any other conspicuous accomplishment, 
and was then murdered in 1841. He was a singularly unlikely candidate for 
fame. His notability is entirely posthumous. Yet it has become deep-rooted, 
widespread and abundantly attested and, above all, it remains current. Within 
the international Catholic community his cultus is particularly marked in those 
areas influenced by the subculture of the Society of Mary (Marist Fathers), and 
the South Pacific is the area most influenced by the Marists.3 

The major biography of Chanel appeared in ten editions and in five languages 
between 1885 and 1935. Interest continued steadily. Churches, educational 
establishments and mission ships have been dedicated to him in over a dozen 
countries. People entering religious life have regularly adopted his name. A 
bibliography compiled about him lists over 120 items, and in the 1990s alone 
he has inspired at least ten publications in three languages.4 What follows is an 
attempt to trace and explain the process, by no means fortuitous, by which his 
memory has been secured and propagated. While finding expression in a 
multitude of local, ethnic and cultural particularities, that memory has also been 

1 This paper could not have been written without the generous assistance of the Marist Fathers; 
in particular Gaston Lessard (Rome), Jean L'Ahelec (Paris), Robert Graham and Armand Robichaud 
(Boston), Val Becker (Washington), Peter McMurrich (Sydney), Justin Taylor (Jerusalem), Gerard 
Hogg (Wellington), John Owens and Grahame Connolly (Auckland). 

2 Private communications from Ian Breward, Allan Davidson, Charles Forman, John Garrett, 
Niel Gunson, Francis Hezel, David Hilliard. Davidson writes: 'Chanel has an international profile 
that has continued to grow because of the saintifying process [In contrast], the whole Protestant 
missionary world which exalted heroes like Williams, Patteson and [James] Chalmers has virtually 
died. [However], they still have considerable local significance — for example, Patteson in Melanesia, 
Williams in Samoa and Chalmers in the Cook Islands and Papua'. 

3 For the spread and distribution of the Marists, see Francis Durning, The Whole World Marist: 
a narrative of the expansion of the Society of Mary, Wellington, 1983. 

4 Hugh Laracy, 'Chanel — bibliography', unpublished MS. 
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incorporated into the transcendent Catholic metaculture. There, distinctions 
between the introduced and the indigenous are blurred if not obliterated, as, for 
instance, when Monseigneur Marcel Lefebvre (later famous as a schismatic 
archbishop) sealed a relic of Chanel in the foundation stone of a Marist college 
at Dakar in Senegal in West Africa in 1948.5 

The nearest challenger for Chanel's place on the commemorative ranking 
table for the Pacific — and the pre-eminent figure within the ambit of English-
speaking Protestantism there — is John Williams of the London Missionary 
Society. Besides spectacularly receiving Samoa for Christianity in 1830, 
Williams travelled extensively through the Pacific, including a visit to New Zealand. 
In 1835 a narrative of his evangelistic and exploratory exploits was published 
and 35,000 copies were sold within five years.6 As a hero of the expanding 
frontier of British enterprise, Williams has been likened to Cook. And, like 
Cook in Hawaii in 1779, Williams secured his own claim upon the attention 
both of contemporaries and of posterity by being killed in the course of his 
labours, at Eromanga in the New Hebrides in 1839. It was no coincidence that 
the best-known print of his death — contrasting noble innocence with brutish 
depravity — was drawn to echo Webber's famous The Death of Captain Cook. 
A putative coincidence of patriotism and religion was reflected in this tendentious 
conflation of images.7 One eulogist, who understood publicity, commented 'for 
popular effect, for the reputation of Mr. Williams, and for the purposes of history, 
he died in the proper manner, at the proper place, and at the proper time'.8 That 
is, of course, a familiar phenomenon. Would the Easter Uprising of 1916 have 
contributed much to the Irish nationalist cause without the serial execution of 
its leaders? Blood sacrifice, or some other dramatic demise (such as death from 
leprosy), attracts attention and harnesses the loyalty and affection of those who 
sympathize with the victim's cause. Base misfortune is thus transmuted by the 
alchemy of adulation into golden martyrdom. So it also was with John Coleridge 
Patteson, the Old Etonian bishop killed at Nukapu near the Solomon Islands in 1871. 
The story of his death 'remains central in the traditions of Melanesian Anglicanism' ,9 

So, too, it was with Chanel. The ecclesiastical response to him, though, 
contrasts significantly with that to Williams and Patteson. His memory has been 
more systematically sustained. Chanel belonged to a church which, beyond 
simply according him a hallowed place in its traditions, had the theological and 

5 The notion of 'metaculture' is discussed in Kenelm Burridge, In the Way: a study of Christian 
missionary endeavours, Vancouver, 1991. For a perceptive tragi-comic exploration of it, see Brian 
Moore's novel Catholics, London, 1972. Jean-Claude Marquis, St Pierre Chanel, de I'Ain au 
Pacifique, Bourg-en-Bresse, 1991, p.83. 

6 James J. Ellis, John Williams: the martyr missionary of Polynesia, Kilmarnock, n.d. [1890?], 
p.127; Richard M. Moyle, ed., The Samoan Journals of John Williams, Canberra, 1984, p.14. 

7 Since the late 1970s historians seem to have been more interested in Cook's death than in his 
deeds. K.R. Howe, 'The Making of Cook's Death', Journal of Pacific History, 31,1 (1996), pp. 108-
18; Bernard Smith, European Vision and the South Pacific, Sydney, 1984, pp.318—21; Rudiger 
Joppien and Bernard Smith, The Art of Captain Cook's Voyages, Melbourne, 1987, III (text), pp. 126-
8; Basil Mathews, John Williams the Shipbuilder, London, 1915, is replete with references to Cook. 

8 John Campbell, cit. Gavan Daws, A Dream of Islands: voyages of self-discovery in the South 
Seas, Sydney, 1980, p.67. 

9 David Hilliard, 'The making of an Anglican martyr', in Diana Wood, ed., Martyrs and 
Martyrologies, Oxford, 1993, pp.333-45. 
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institutional capacity — albeit exercised through labyrinthine procedures — to 
recognize martyrs (along with other models of heroic virtue) with canonical 
formality.10 Second, he was a member of a religious congregation which had a 
special interest in seeing one of its own elevated to the highest level of veneration, 
namely sainthood. That goal was reached in 1954. To mark it, 22 publications 
appeared between 1953 and 1955 and dedications grew apace. In New Zealand 
alone in the year 2000 there are six parishes and five schools bearing his name, 
as well as a shrine at Russell (where his bones once rested for seven years) and 
the architecturally precious Futuna Chapel in Wellington.11 

The son of a peasant farmer, Pierre Chanel was born in the parish of Cuet 
near Lyon in south central France in 1803. From childhood he aspired to be a 
priest, and he was duly ordained for the diocese of Belley in 1827. In 1831 he 
joined the incipient Society of Mary, a group of priests who, under their leader, 
Jean Claude Colin, hoped to become an autonomous religious congregation: that 
is, independent of the bishop of a diocese. As with numerous other congregations, 
the matrix from which the Marists originated was the powerful, desperate, even 
millenarian, Catholic revival that developed in reaction to the persecutions and 
blasphemies unleashed on the Church by the French Revolution, and which 
continued spasmodically until being defused by the sacrificial bravery of the 
clergy in defence of la patrie during the war of 1914-1918. The Marists were 
part of a movement that, careless of hardships, aimed not only at rebuilding the 
Church in France, but also at reminding the nation of the honours and obligations 
that had historically bound it to Catholicism as lafille atnêe de I'eglise ('the 
eldest daughter of the Church').12 Interest in foreign missions was conspicuous 
within this religious resurgence. Therefore, when the Vatican offered the Marists 
the islands of the western Pacific as a field of operation Colin readily agreed, in 
order to expedite approbation for his society. This was granted on 29 April 1836.13 

Chanel was in the first party of Marist missionaries, four priests and three 
coadjutor brothers, who left France on 24 December 1836, led by Bishop J.B. 
Pompallier. After reaching Tahiti, Pompallier turned south to New Zealand. En 
route he settled Pierre Bataillon and a brother at Wallis (or Uvea), and Chanel 
and Brother Marie-Nizier Delorme at Futuna, 150 kilometres to the west, with 
each pair placed under the protection of the leading chief of the island. On 

10 Kenneth L. Woodward, Making Saints: how the Catholic Church determines who becomes a 
saint and who doesn't, and why, New York, 1990. 

11 New Zealand Catholic Directory (annual), Wellington, 1996-2000. Chanel's bones were at 
Russell/Kororareka from 3 February 1842 to early April 1849, and on 30 March 1977. Lillian G. 
Keys, Philip Viard: bishop of Wellington, Christchurch, 1968, p.35; J. Gorinsky, 'Peter Chanel's 
body in Australia', Harvest, June 1954, pp.8-9; K.J. Roach, 'The journeyings of the relics of St 
Peter Chanel', MS, 1979, Marist Archives, Wellington; Russell Walden, Voices of Silence: New 
Zealand's chapel of Futuna, Wellington, 1987. 

12 That actual title was of later origin. The King of France was traditionally called le fils ainê de 
I'eglise ('the eldest son of the Church'), but not France itself. Use of the feminine form represented 
a transfer of what had been the monarch's title to the nation, and developed in the wake of Pope Leo 
XIII's call in 1889 to the Catholics of France to 'rally' to the Republic. 

13 See, generally, Ralph Gibson, A Social History of French Catholicism, 1789-1914, London, 
1989; Ralph M. Wiltgen, The Founding of the Roman Catholic Church in Oceania, 1825 to 1850, 
Canberra, 1979, pp.101—31. For the war service of the Catholic clergy, see [Henri Bordeaux], La 
Preuve du Sang: livre d'or du clerge et des congregations, 1914-1922, 2 vols, Paris, 1925, 1930. 
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Futuna this was at Poi, in the district of Tua, with 'king' Niuliki. Pompallier 
intended to return to Futuna within six months but more than four years were to 
pass before he did so. Then it was to collect Chanel's remains.14 

From the outset, Chanel's task was difficult. Demonstrating the worldly 
wisdom shown by many Pacific islanders in their early dealings with Europeans, 
Niuliki heeded an adviser who urged, 'I believe we would do well to keep these 
Whites on the island, their presence could be profitable to us'. But he evinced 
slight interest in their religion.15 The reason is plain. While there might be 
advantages in tolerating missionaries, Niuliki was in no way dependent on them. 
There were other and more abundant sources of European metal goods and 
cloth available to him. Above all, he was already prospering politically. Since 
the early years of the century, whaling ships trading for food and water had 
visited regularly while, by the late 1830s, there was a resident trader on Futuna 
as well as several beachcombers. 

A major consequence of these contacts was that the people of Futuna obtained 
firearms, which helped to enlarge the scale of indigenous warfare and to 
concentrate power into fewer but larger blocks. In June 1838, following the 
visit of the Hudson, Chanel wrote, 'My poor islanders have bought from the 
captain only powder, muskets and shot. They burn with the wish to become 
malo (the 'victors') and anything that can make them terrible to their enemies is 
worthwhile'.16 In fact, the Tua people were already malo — but they wished to 
consolidate their position. At the beginning of the century they had been one of 
six or seven independent districts in Futuna, but by about 1820 the contestants 
for supremacy had been reduced to two: Sigave in the west and Tua in the east. 
In the following years Tua district enjoyed two notable victories over Sigave, 
reducing it to the status of lava (the 'defeated'), before being itself defeated in 
a third clash between them. Then, in a further encounter occurring shortly before 
the missionaries arrived, Tua, under Niuliki, regained the title of malo. Finally, 
in the engagement of greatest importance, Niuliki defeated the Sigave again, on 
10 August 1839, when, in the last battle in the island's history, he killed their 
leader, Vanai, and affirmed his primacy over the whole island. In becoming 
'king' without missionary assistance, Niuliki had no reason to transfer his (or 
his people's) spiritual loyalties away from the traditional atua who had favoured 
his progress. Chanel commented, 'Our good king Niuliki, said to be the man 
into whom the greatest god in the island [Fakavelikele] descends, seems to have 
a great fear of what his islanders will say if he rejects a god he has so often told 
them is powerful and terrifying'.17 Not that the Tua leader had not wavered. In 
June 1839, during a visit to Futuna, the formidable Monseigneur Bataillon from 
Wallis had persuaded Niuliki to allow him to burn a number of sacred objects in 

14 E.R. Simmons, Pompallier: prince of bishops, Auckland, 1984, pp.24-28; Wiltgen, pp. 151-
63. Useful first-hand accounts of the Marists' entry into the Pacific are contained in William Joseph 
Stuart and Anthony Ward, Ever Your Poor Brother: Peter Chanel, surviving letters and Futuna 
journal, Rome, 1991. 

15 Quoted in Claude Nicolet, Vie du Bienheureux Pierre-Louis-Marie Chanel: prêtre mariste, 
premier martyr de I'Oceanie, Lyon, 1935, p.181 (trans. HL). 

16 Chanel to Bataillon, 21 June 1838, in Claude Rozier, ed., Ecrits du Pere Pierre Chanel: 
missionaire mariste, 1803-1842, Paris, 1960, p.350 (trans. HL). Also, Stuart and Ward, p. 166. 

17 Chanel to Colin, 16 May 1840, in Stuart and Ward, p.225. Also Rozier, Ecrits, p.285. 
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order to demonstrate the superior power of Jehovah. Great was said to be the 
general admiration when this was achieved without mishap, and Niuliki himself 
said he would be converted as soon as the whole island decided to become 
Catholic.18 But then came the final victory over Sigave. Niuliki's renewed 
indifference was matched by his subjects' strengthened demands for 'signs and 
wonders' before yielding — they wanted to see Jehovah, to be cured of sickness, 
and to have a shelter built to protect Futuna from the wind.19 That those who did 
accept baptism (even though in extremis) always died was no inducement for 
them to lower their price. In May 1839 Chanel had commented, 'Twenty 
baptisms, four of which were adults and the rest children, and all in danger of 
death, make up the entire harvest I have reaped in eighteen months'. Nor did 
Pompallier's delayed return help matters: 'Brother Marie-Nizier and I were 
made to look like liars, or like two abandoned men'. He even called for a French 
naval visit to help counter that bad impression.20 Throughout Chanel's time on 
Futuna the only service Niuliki and his fellows consistently sought from the 
missionaries was a shave with a steel razor. That attraction flagged only once, 
and then only for three days, after the razor had been used by a Wallisian surgeon 
to operate on a man with a putrifying testicle. (The patient, named Manogi 
Tulia, died two days later.)21 

Relations took a further turn for the worse in November 1840. Niuliki, tolerant 
of Chanel's growing insistence on the falsity of traditional religious beliefs as 
Chanel's facility in the local language increased, turned against the mission 
when he heard that, defying their chief, Lavelua Vaimua, the people of Wallis 
were turning towards Christianity. As Chanel commented, 'now that he is truly 
malo, he gives the impression of wanting to cling to Fakayelikele', the most 
venerated of the traditional spirits.22 Worse still for Niuliki, early in 1841 his 
eldest son, Meitala, emerged as the leader of a party of young men sympathetic 
to the missionaries. They were, apparently, impressed by what they had heard 
from Wallis of the promised benefits of the new religion. More particularly, 
though, it seems that Meitala, as his father's heir, was bound by taboo to refrain 
from eating yams until he himself had fathered a son. Meitala resented this 
prohibition and, after being reassured by the priest that the atua would not kill 
him, 'cooked a large oven full of yams' and ate his fill. On 18 April 1841 Chanel 
noted that Meitala had decided 'to embrace [our] religion'. With this 'new and 
important conquest' the crisis point had been reached. 'Maddened by the 
disobedience of his son and the insult [to] his gods', Niuliki ordered that the 
missionary be killed. On 28 April, therefore, a party of assassins led by his son-
in-law, Musumusu, attacked Chanel in his house, speared him, then clubbed 

18 Chanel, diary, 1 June 1839, in Stuart and Ward, p.355; R.P. Mangeret, Mgr Bataillon et les 
Missions de VOceanie Centrale, Lyon and Paris, 1884, pp.269-70; Joseph Ronzon, Jean-Marie 
Delorme, Frere Marie-Nizier (1817-1874): essai de biographie du compagnon missionaire du 
Pere Chanel, Saint-Martin-en-Haut, 1995, pp.66-68. 

19 Chanel, diary, February 1840, in Stuart and Ward, p.409. Also Rozier, Ecrits, pp.486-7. 
20 Chanel to Colin, 16 May 1839, and Chanel to Bataillon, 7-21 September 1839, in Stuart and 

Ward, pp.171, 196. Also Rozier, Ecrits, pp.224, 251-2. 
21 Stuart and Ward (shave), pp.236,243,282,341,347,381,389,390,395,399,423,429,430; 

(operation), p.346. 
22 Chanel to Bataillon, 19 November 1840, in Stuart and Ward, p.229. 
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him to death. The other attackers were Fikitika, Fuasea, Umutaouli and Ukuloa.23 

The momentous aftermath of this event unfolded gradually. Brother Delorme 
was not at Poi of the time of the attack, but, hearing of it soon afterwards from 
Meitala, sought refuge among the Sigave. He stayed there until 11 May when, 
with Sigave connivance and to the chagrin of Niuliki, he and three other 
Europeans managed to escape to the American whaler, William Hamilton, bound 
for Wallis. From there, news of Chanel's death was sent to Colin in France and 
to Pompallier, who was visiting the French settlers at Akaroa when word reached 
him on 4 November. Towards the end of that month, in his schooner Sancta 
Maria, accompanied by Father Philip Viard, and escorted by the French warship 
Allier (Captain Dubouzet), he set sail for Wallis, arriving on 30 December.24 

From Wallis, Viard, under naval escort and accompanied by Delorme and by 
Sam Keletaona, a Futunan well acquainted with Europeans, was despatched to 
Futuna to retrieve Chanel's remains and take them to New Zealand. He was greeted 
with a prudent mixture of remorse and fear. The Futunans, blaming Niuliki 
(now dead) for the killing, begged forgiveness, and pleaded for another missionary 
to come among them. Seeing the Allier at hand and being mindful of the reprisals 
taken in October 1838 by Dumont d'Urville against the Fijians of Bau for 
attacking a French trader, Aimable Josephine, they were also conspicuously 
relieved when the missionaries persuaded Dubouzet not to inflict similar 
vengeance upon them.25 Soon after the departure of the two vessels, Letavai, 
the wife of Meitala, composed a chant 'which the women performed with a 
melancholy air and mournful keening' voicing their readiness for religious change: 

Pierre, alas! 
here he is no more! 
Chanel came to see, 
but, the sad news is 
he is dead on Futuna. 
Why? Was he a bad man? 
Pierre, alas! 
Marie [Nizier] has come to tell us New Zealand has embraced the Faith. 
Let us do the same 
lest we be left in the midst of the fire. 
Pierre, alas! 
here he is no more, alas!26 

23 Chanel, journal, 18-19 April 1841, in Stuart and Ward, p.431, and Rozier, Ecrits, pp.502-3; 
John Power Twyning, Adventures in the South Seas, London, 1850, quoted in Claude Rozier, S. 
Pierre Chanel d'apres ceux qui font connu, Rome, 1991,pp.77-78; Delorme to Pompallier, 1 May 
1841, in Edward Clisby, trans, and ed., 'Letters from Oceania: letters of the first Marist Brothers in 
Oceania, 1836-1850', private circulation, Auckland, 1993-1999, pp.58-60; Frederic Angleviel, 
Les Missions ā Wallis et Futuna au XIXe Siecle, Bordeaux, 1994, pp.71-73. Servant, Proces Verbal. 
3 August 1845, in Rozier, S. Pierre Chanel. 

24 Delorme to Pompallier, 1 May 1841, 19 December 1841; to Colin, 6 October 1844; to 
Hermitage, 14 June 1846, in Clisby, pp.58-60, 65-69, 137^2, 182-86; Keys, pp.32-35; Ronzon, 
pp.91—112; Simmons, p.61; Twyning, in Rozier, S. Pierre Chanel, pp.77-78. 

25 Chanel, journal, 11 December 1838, in Stuart and Ward, p.315, and Rozier, Ecrits, p.398; 
Delorme to Colin, 6 October 1844, in Clisby, pp.l37^t2; Angleviel, pp.74-76; Keys, p.34; Helen 
Rosenman, trans, and ed., Jules S-C Dumont D'Urville, Two Voyages to the South Seas, Melbourne, 
1987, n , pp.367-9, 572-3. 

26 Clisby, p. 179, note on Delorme to Colin, 24 May 1846. The source is a report by Servant, 
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Writing to Colin a month after the killing, Bataillon complained that had 
Pompallier visited his northern missions earlier, as he had promised — and as 
Chanel had expected — the missionary would still be alive. 'But then', he 
continued, 'we would not have a martyr' ,27 Early in 1842, Viard, citing Tertullian's 
sanguine dictum regarding the Roman persecutions of the third century, declared 
that, 'I have confidence that the blood of our confrere will soon be for the island 
the seed of Christians' ,28 This trust was quickly fulfilled, even if for a variety of 
reasons, which included fear along with hope of temporal well-being. It ensured 
that the story of Chanel and Futuna would be exploited as a stimulus to piety by 
generations of preachers and hagiographers.29 Fathers Servant and Roulleaux 
came from New Zealand in June 1842 to collect the harvest; and a year later 

Figure 1. The Apotheosis of Captain Cook. Philippe de Loutherbourg, 1794. 

quoted in Rozier. 5. Pierre Chanel, p. 140. For further details regarding events on Futuna, see Charles 
Girard, Lettres revues d'Oceanie par I'administration generate des peres maristes pendant le 
gênêraiat de Jean-Claude Colin, 4 vols, Rome. 1999. This magisterial work appeared while this 
essay was in press. 

27 Letter, 31 May 1841, in Rozier. S. Pierre Chanel, p. 121 (trans. HL). 
28 Quoted in Keys, p.34. The original comment is in Tertullian, Liber Apologeticus, cap. L: 

'Plures efficimur, quoties metimur a vobis: semen est sanguis Christianorum'. 
29 There is an extensive literature on 'why Pacific Islanders became Christian'. The best 

introduction is John Garrett, To Live Among the Stars: Christian origins in Oceania, Suva, 1982. 
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Figure 2. The Canonization of Chanel, Rome 1954. Courtesy of Marist Fathers. 

most of the 1000 inhabitants of Futuna had been baptised.30 In this there was, 
for those sympathetic to such an understanding, and susceptible to being inspired 
by it, dramatic proof of the intervention of Divine Providence. The number of 
people involved might be small but the hundred percent success rate pointed 
persuasively heavenwards. Killing and conversion were thus linked, in the non-
verifiable logic of faith and belief, as cause and effect; there, on a plane of 
privileged perception, explanation merged with interpretation and, in defiance 
of orthodox reasoning, subsequence became consequence.31 In 1860 Pompallier 
wrote, 'it appears that the special mission of Father Chanel was just to be that of 
the gentle lamb whose blood, united to that of Jesus Christ which takes away 
the sins of the world, has been spilled by the axe of the infidel and the savage 
for the benefit of the people of Futuna, who have all become edi fy ing 
Christians' ,32 In 1845 Jean Faramond, the French consul in Sydney, had detected 
the same unworldly sentiment when farewelling a party of Marists heading for 
New Guinea. Referring to their leader, Bishop Jean-Baptiste Epalle, who had 
earlier worked in New Zealand, he wrote: 

30 Angleviel, p.99; [Anon.], Le Tres Reverend Pere Colin, Lyon, 1896, III, pp.23-28. For Servant, 
see Ecrits de Louis Catherin Servant, Paris, 1996. 

31 Church authorities versed in scholastic philosophy were not prone to the fallacy of arguing 
post hoc, ergo propter hoc ('after this, therefore because of this'). 

32 Pompallier to Bourdin, 5 August 1860, in Rozier, S. Pierre Chanel, p.87 (trans. HL). 
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I was struck by the vagueness of his plans. I pointed out to him the dangers to which he 
was exposing himself in landing in the midst of savage people . . . . But I knew in 
advance that my warnings were useless, he placed himself at the mercy of Providence 
and regarded it as a culpable lack of confidence in divine power to arrange his voyage 
according to the ordinary rules of human prudence. I accompanied him to his ship . . . . 
I was following him with Archbishop [Polding's] Vicar General [Abbott Gregory OSB] 
to whom I said 'There is a good missionary that we shall never see again. He will be 
dead with his companions before six months.' 'That would be a great happiness', he 
replied, i t is the blood of martyrs which makes religion prosper. Look at Futuna, a 
missionary was sacrificed there and today the entire island is Catholic.'33 

As events proved, Faramond ' s misgivings were jus t i f ied, and Gregory ' s 
expectation went unfulfilled. There was to be more blood-letting, but not another 
Futuna. As Loades observes, ' the conversion of a victim into a martyr is the 
business of the apologist, and the success of the apologist depends ultimately 
upon the success of the cause' .3 4 

Chanel ' s death had also triggered an eager, expectant response in France. He 
did not lack apologists. In August 1842, formal enquiries regarding his character 

Figure 3. What's in a name? Source: Dominion Sunday Times, 1 December 1991. 

33 Faramond, despatch of 30 April 1846, Correspondence Commerciale, Sydney. I (1842-
1847), Archives Diplomatiques, Ministere des Affaires Etrangeres, Paris (trans. HL). 

34 David Loades, 'Introduction', in Wood, p.xvi. See also Hugh Laracy, 'Roman Catholic 
"Martyrs" in the South Pacific, 1841-1855', Journal of Religious History, 9, 2 (1976), pp.189-
202; and Marists and Melanesians: a history of Catholic missions in the Solomon Islands, Canberra, 
1976, pp. 11-31. 
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were initiated in the diocese of Belley. The following month Colin, who had 
already invoked the killing when arguing (successfully) for the creation of a 
new vicariate apostolic centred on Wallis and Futuna, with Bataillon as bishop, 
commissioned a biography of Chanel from his former close associate and friend, 
Antoine Bourdin. To provide better for the temporal needs of his missionaries, 
Colin also helped launch a religious and commercial shipping company, the 
Societe Frangaise de l'Oceanie, and established a mission supply centre in 
Sydney: he remained a visionary pragmatist.35 In 1845 he obtained a formal 
report on the events in Futuna from his subjects; in 1847 Bataillon obliged with 
another. Next, Colin ordered that Chanel's bones be repatriated. They left 
Auckland in April 1849, were held in Sydney for nine months, and then were 
received in honour at the General House of the Society in Lyon in June 1850.36 

About the same time Bourdin presented the manuscript of his book, which was 
to be included in Chanel's dossier for consideration in Rome. But it was 
unsatisfactory. Colin found the draft to be inaccurate, overly reverential and 
unduly concerned with personalities, so he rejected it. He subsequently turned 
his attention to composing the definitive constitutions for his Society.37 

With Colin's hard-headed decision the Marist call for Chanel's elevation 
faded, but only temporarily. It was resumed under a new Superior General, 
Julien Favre, who succeeded Colin in 1854, and followed discussions with the 
Pope during Bataillon's visit to Rome in 1857.36 The Sacred Congregation of 
Rites accepted the Marist application in September 1857. It thereby awarded 
Chanel the title of Venerable and undertook to deal with his cause for 
canonization according to the requirements of canon law (which, in the later 
codified version of 1917, contained 142 articles pertaining to the matter).39 

To this end, Bourdin was persuaded to revise his book. It was eventually 
published in 1867, all 624 pages. But it was still flawed, as Delorme, the closest 
witness to what is probably the most thoroughly investigated missionary death 
in Oceania, pointed out in a long and detailed letter to Colin.40 Therefore, in 
1875, the Vatican requested a new biography. This was entrusted to Claude 
Nicolet, a Marist priest, who also took on the office of Postulator in attempting 
to persuade professionally sceptical tribunals of the merits of Chanel's case. It 
was slow work, but efficacious. Chanel's writings were favourably reviewed in 
1877; Nicolet's book appeared in 1885; and a decree of authentic martyrdom, 
certifying that Chanel had been killed in odium fidei ('in hatred of the Faith'), 

35 Garrett, p.99; John Hosie, Challenge: theMarists in colonial Australia, Sydney, 1987, pp.22-
36; Wiltgen pp. 299,449-50. 

36 Rozier, S. Pierre Chanel, pp. 141-67; Kevin Roach, 'The Journeyings of the Relics of St 
Peter Chanel', TS, 1979, Marist Archives, Wellington; and 'Saint and Martyr: the story of St Peter 
Chanel', Marist Messenger, May 1977, pp. 10-13; J.Gorinsky, 'Peter Chanel's body in Australia', 
Harvest, June 1954, pp.8-9; Jean-Claude Marquis, S. Pierre Chanel: de I'Ain au Pacifique, Bourg-
en-Bresse, 1991, pp.80-85. 

37 Rozier, 5. Pierre Chanel, pp. 11-12. 
38 Rozier, S. Pierre Chanel, p.12. Mangêret, pp.211-19. Bataillon brought a Wallisian, a Tongan 
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39 The codified version was in force 1917-1983. Missions des lies, no.55 (1954), p. 19; T. 
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Milwaukee, 1953, p.716. 
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was issued in 1888. Then, on 17 November 1889, Pope Leo XIII affirmed that 
Chanel had lived an unimpeachable life and declared him Blessed, along with 
another French missionary, Jean-Gabriel Perboyre, a Vincentian, who had been 
killed in China in 1840.41 

While the beatification was an honour for Chanel, it was also a singular 
accolade, a sign of doming of age, a warrant of fitness, for the Society to which 
he had belonged. The Marists celebrated accordingly, encouraged by the spirit of 
display fostered by the Paris exhibition of 1889 and, more particularly, by the spirit 
of the Ralliement. This was a timely interlude of reduced tension in the endemic 
feud between Church and State and was engendered by Leo XIII's acceptance 
of the view that it would be better for French Catholics at last, 100 years after 
the outbreak of the Revolution, to recognize the republic rather than endure 
permanent alienation from government by continuing to support the royalists.42 

During 1890, beginning at Belley and in the presence of Cardinal Richard, 
Archbishop of Paris, Chanel was honoured throughout France by a series of at 
least 20 tridua, three-day liturgical festivals of masses, blessings, prayers, 
processions and sermons by distinguished preachers. Several were graced by 
the presence of the martyr's bones in their handsome reliquary. Other tridua 
were held in San Francisco and at Madawaska in Maine, where there were large 
French communities; in Sydney, in the presence of Cardinal Moran;43 and in 
Belgium, England and Spain. All these events were well publicized and many 
generated sizable volumes of proceedings. That for Lyon, where Monseigneur 
d'Hulst, rector of the Institut Catholique in Paris,44 preached, had 80 pages, and 
that for Saint-Brieuc, where Bishop Grimes of Christchurch was present, ran to 
107 pages.45 As well as providing both devotional occasions and nationally 
significant displays of religious triumphalism, the triduum series of 1890 also 
advertised on an unprecedented scale the existence and works of the hitherto 
obscure Marist congregation. Indeed, they were its epiphany. As one report had it: 

Four years ago the Marists endured the sad privation of not being able to celebrate the 
fiftieth anniversary of the approbation of the Society. Alas, in our own France we were 
proscribed, in our chapels prayer had to be in silence so as not to be deemed seditious. 
How could we sing the canticle of gratitude, which requires elan as much as gratitude? 
Our divine mother sympathised with us, and let us wait but a little time for an even more 
memorable anniversary. She inspired the controllers of the churches to open their, for 
the moment respected, temples to us, and the vast surroundings of them were well suited 
to resounding with the zeal of the faithful. Thus we have had the jubilee year of our 
Martyr.46 

Nor was that all. Between 1889 and 1892 the Marists kept the printing presses 
busy, airing Chanel's name. Among various items published were a second 

41 For detailed chronologies of Chanel's life and of the progress of his cause see Rozier, Ecrits, 
pp.21—30; Stuart and Ward, pp.31-50; Acta Societatis Mariae, pp.93-95. 

42 D.W. Brogan, The Development of Modern France (1870-1939), London, 1953, pp.257-67. 
43 Freeman's Journal, 3 May 1890. 
44 The leading centre of higher education for the French clergy. 
45 Laracy,'Chanel — bibliography'. 
46 Societe de Marie, Compte rendu sommaire des solennitês du triduum en I'honneur du 

bienheureux Pierre-Louis-Marie Chanel, 1889-1890, Lyon, 1891, p.4 (trans. HL). 
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edition of Nicolet's biography (with translations into Italian, Spanish and 
German), a 200-page abridgement (which would run to at least eight printings 
and several translations), a pamphlet 'Life' (which saw six editions by 1926), 
an oratorio and a verse drama in three acts. Furthermore, an elaborate reliquary 
was commissioned from a prominent Lyon silversmith to hold Chanel's remains. 
And on Futuna itself a hexagonal-shaped stone chapel, built in 1885 on the very 
site of the martyrdom, was destined to house some relics deposited there amidst 
great ceremony by Bishop Armand Lamaze, Bataillon's successor, on his return 
from the celebrations in Europe. The first shrine on that spot, a leaf and bamboo 
structure, had been erected in 1844.47 

Elsewhere, too, notably at Cuet, Chanel's birthplace, efforts were made to 
enshrine his memory permanently and prominently. There the enthusiasm of 
1890 begot a project (abandoned in 1914) for building a basilica in his name; a 
weekly pilgrimage (which lasted until 1939 and was promoted by a monthly 
bulletin from 1920 to 1927); and a series of panegyrics extolling some feature 
of his life, work or character. These were preached, and later usually published 
annually, until 1940. Disruptive as it was, the impact of two wars on such 
observances did not expunge Cuet's claim to share in the glory of its famous 
son. In 1991, marking the sesquicentenary of his death, local church and civic 
authorities combined to set up a museum there dedicated to him, the Musee 
Oceanien et de Saint Pierre Chanel.™ 

Rigorous as the path to beatification was, the way from there to canonization 
was even more problematic. It required the occurrence of two events which, 
after close scientific investigation, defied all explanation as natural phenomena 
and which might, therefore, according to the assumptions of faith, reasonably 
be attributed to supernatural intervention. That is, two 'miracles' — which could 
be used as evidence that the candidate for sainthood was ensconced in heaven 
(however that supernatural realm might be conceived) and possessed the power 
to procure divine favours. The favours sought were to be unambiguous cures 
for some serious ailment, and the candidate needed also to have been invoked 
directly. The earliest claim for a miracle wrought through Chanel's intercession 
concerned a missionary nun who is said to have been cured of a strangulated 
hernia after praying at the scene of his death in 1858.49 Other claims followed. 
In 1891, Nicolet issued a book recounting a dozen more cures and 'signal graces' 
arising from Chanel's mediation. One involved a young soldier named Francis 
Vion-Dury, who had been blinded by fire in November 1889. Both his retinas 
were detached; therefore no light rays were relayed to the optic nerves. Eye 
specialists declared his condition incurable. In August 1890 his sight was 
suddenly restored. Doctors agreed that there was no natural explanation for the 
cure. A similar case was that of Marie-Rosalie Monnier, a 33-year-old woman 
with an inoperable gastric ulcer, and who had suffered from tuberculosis for 15 
years. She was believed to be dying but on 8 September 1904, after prayerfully 

47 Angteviel; p.100; Clisby, p. 138; Ronzon, p.122; ; i l Santuario a S. Pierluigi Chanel sul 
Luogo del Martirio', Maria, (June, 1954), p.10. 

48 Louis Jannel et al., Musee Oceanien et de Saint Pierre Chanel, Cuet, 1991; Laracy, 'Chanel 
— bibliography'; Marquis, pp.85-87. 

49 Mangeret, II, pp.330-33. 
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invoking Chanel's assistance during a visit to the healing shrine at Lourdes, she 
was cured. The disease never returned, and she eventually died at the age of 
seventy-three.50 

The two later events were investigated in both diocesan and Vatican tribunals. 
In the latter tribunal they were several times scrutinized by a theologian acting 
as defender of the faith (the famous 'Devil's Advocate') and by a panel of medical 
specialists. These processes were inherently thorough rather than rapid. They 
were conducted within a system of thought that was doctrinally bound to allow 
the possibility of metaphysical agency in mundane affairs, but which, despite 
that, was not predisposed to recognizing alleged instances of such agency. 
Explanations that needed to be located within a realm of subsistent mystery 
might be conceded, but not at all readily, as was shown in the case of Monnier's 
cure. That one was submitted to the Vatican in 1911, to replace a putative cure 
that had been presented ahead of it but which was rejected in 1906. But then the 
Monnier claim itself proved to be diagnostically problematic. With that setback, 
Chanel's cause was sidelined for four decades. Procrastination, though, also 
derived from the fact that during the term of the fifth superior-general, Ernest 
Rieu (1922-1947), the Marists became more interested in procuring the 
beatification of their founder, Colin, who was declared Venerable in 1908, than 
in advancing the cause of Chanel. That order of priority, however, was reversed 
by Rieu's successor, Alcyme Cyr, a North American. In January 1954, after 
renewed Marist pressure and reconsideration of the Monnier file, the Roman 
authorities formally recognized each of the two nominated cures as miracles. 
Consequently (but not inadvisedly, since 1954 was being celebrated as a 'Marian 
Year'51) on 12 June 1954, amidst spectacular ceremony, Chanel, along with 
four others, was canonized in Rome as a saint by infallible decree of Pope Pius 
XII, and was named as spiritual patron of Oceania.52 In 1969 Chanel was 
additionally honoured, and exposed to a vastly wider audience, when his feast 
day was added to the general liturgical calendar of the Catholic Church.53 

A feature of the proceedings in Rome in 1954, which attracted an international 
Marist-organized group of about 2000 pilgrims, was a procession through St 
Peter's square with a banner showing the martyr being received into glory. Such 
visual representations of the Greek practice of apotheosis, of transforming heroes 
into gods, had been revived in the baroque art of the seventeenth century. For 
the neo-classical heirs of the Enlightenment it lasted until the late eighteenth 
century. That was long enough for Cook to be depicted ascending into the clouds 
clutching his sextant and escorted by the buxom spirits of Britannia and Fame; 

50 [Claude Nicolet], Quelques guerisons et graces signalees obtinuespar I'intercession du Bx 
P.-L.-M. Chanel, pretre de la Societe de Marie et premier martyr d I'Oceanie, Lyon, 1891; John 
Thornhill, 'The Seal of God', Harvest, June 1954, pp.11-13; Missions des lies, 55, pp.20-21. 

51 A 'Marian Year' is one dedicated to honouring Mary, the mother of Jesus, a matter of particular 
importance to the Society of Mary. That of 1954 marked the 100th anniversary of the proclamation 
of the dogma of the Immaculate Conception. 

52 Acta Societatis Mariae, no. 14 (1954), pp.93-95; Pius XII, Litterae Decretales quibus Beato 
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with Chanel were Gaspard del Bufalo, Joseph Pignatelli, Dominic Savio and Maria Crocifissa di 
Rosa. 
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as Bernard Smith comments, his death had 'propelled his memory . . . into 
those exalted realms of the human imagination where only gods, saints, heroes 
and martyrs dwell'.54 But in Catholic iconography it found a more permanent 
home. So, in his turn, Chanel was shown with two angels, rather more demure 
than Cook's physically exuberant escorts, while beneath the clouds a high, 
verdant island edged with a sweeping coast and bounded by blue sea represented 
his patronal fiefdom. To complete the formal rites, a solemn triduum, at which 
Archbishop Liston of Auckland preached, was held in the church of Saint Louis 
des Frangais. 

The mood of pious enthusiasm was sustained. There were more dedications, 
and more publications: in 1954 Marists published seven 'lives' of Chanel; while 
in New Zealand in 1952, anticipating the need to celebrate, the noted composer 
Ernest Jenner produced an English adaptation of J.M. Garin's 1889 oratorio. A 
critical edition of Chanel's writings was published. Since 1954, a further ten 
'lives' have appeared, including one in Portuguese, published in Brazil in 1980. 
In 1991, the sesquicentenary of his death inspired not only more publishing and 
a further wave of liturgical celebrations but begot the museum at Cuet.55 

Ironically, given a family connection to the saint, the odour of sanctity was 
rather less appealing to the French perfume house of Chanel. In the same year, 
fearing confusion with its own products, Chanel threatened legal action against 
the Marists in New Zealand unless their Mission Estate winery in Hawke's Bay 
dropped the name Chanel from the label of its best chardonnay. Although the 
Chanel block grapes had been planted in 1911, and the vineyard established in 
1851, the Marists capitulated. The intolerance of the parfumerie reminded one 
New Zealand cartoonist of the unlawful French military attack on the Rainbow 
Warrior in Auckland in 1985, but the law here governing the use of trade names 
prevailed. Sadly, the scarcely evocative name 'Jewelstone' was subsequently 
adopted, although the quality of the wine was unchanged.56 

The people of Futuna, too, had challenged the Marists, but for possession of 
Chanel's tangible remains. Mixing piety with political assertiveness, they wanted 
the bones of 'Petelo Sanele', their sainted martyr, returned to Futuna. They 
argued that Chanel had, after all, given his life for them, and in the postcolonial 
ethos fostered by the Second Vatican Council their claim was heard 
sympathetically. Already, in 1966, Pope Paul VI had converted the Pacific's 
mission vicariates, including that of Wallis and Futuna, into independent 
dioceses. 

In 1977, therefore, at the request of the new indigenous bishop of the diocese, 
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Lolesio Fuahea, the relics from Lyon were despatched to Oceania, in the care of 
Claude Rozier, editor of the scholarly edition of Chanel's writings. The relics 
followed a circuitous route through the region, and were venerated at every 
stop, including New Zealand, where Whina Cooper, the cynosure of Maori 
leadership at the time, kept vigil at Te Unga Waka, the Catholic marae in 
Auckland. The relics were eventually deposited in the sanctuary of Our Lady 
Queen of the Martyrs at Poi on 28 April. The last leg of the journey, from 
Wallis, was made aboard a French naval vessel, while a set of postage stamps 
was issued by Wallis and Futuna to mark the occasion.57 The islanders, though, 
were not to be satisfied until they also possessed Chanel's skull, which had 
been taken to Rome in 1954. Accordingly, in 1987, on the 150th anniversary of 
the Marist's arrival in the Pacific, and a year after the opening of a handsome 
basilica dedicated to Chanel at Poi, that wish, too, was gratified. Poi has since 
become, though on a modest scale, a place of pilgrimage. It is a development 
foreshadowed as early as 1903 by Cardinal Moran. He had been engaged in 
bitter sectarian arguments about the progress of religion in the Pacific Islands, 
and planned to lead a tour party from Sydney to visit — and publicize — the 
Marist missions there, including Futuna, until a shipping strike scuttled that 
scheme.58 

Despite the large amounts of time, effort and money involved, interest in 
saint-making did not decline among the Marists nor within the Church of Oceania 
after the canonization of Chanel. Having crossed that reef, in 1955 the Marists 
returned to Colin's cause. To that end two Marists, a French scripture scholar 
named Jean Coste and a Canadian named Gaston Lessard, were appointed to 
produce a definitive record of Colin's life and thought and of the founding of 
the Society of Mary. Numerous publications followed, chiefly the magisterial 
four-volume work, Origines Maristes.59 But during the 1980s interest began to 
flag, especially in the 'non-Latin' provinces of the Society. While John Paul II, 
who became Pope in 1978, has been an unusually zealous canonizer, white 
male founders of religious orders were already well represented among the 
saints; the costs of advancing a cause were high, yet success uncertain.60 Many 
Marists, accordingly, doubted the need to proceed further. Besides, they already 
had Chanel as a sanctified emblem. In 1993, therefore, the six-yearly General 
Chapter of the Society voted that, while 'the cause of canonization of Fr Colin 
remains open it should not be actively promoted at this time'.61 
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Notwithstanding the canonization in 1999 of Marcellin Champagnat, Colin's 
confrere and founder of the Marist teaching brothers, successful candidates for 
sainthood are for the time being more likely to be found among those who 
worked for the Church outside its traditional European heartlands.62 For Oceania 
that list is already substantial. Blessed Mary MacKillop, co-founder of the Sisters 
of St Joseph of the Sacred Heart in Australia; Blessed Giovanni Mazzucconi, 
an Italian missionary martyred in New Guinea in 1855; and Blessed Peter ToRot, 
a Papua New Guinean, martyred by Japanese forces there in 1943, are obvious 
candidates.63 Others, from New Zealand, who have been mentioned as 
possibilities include Suzanne Aubert, who founded the Daughters of Compassion; 
Emmet McHardy, a Marist missionary on Bougainville; and Francis Vernon 
Douglas, a Columban missionary killed by the Japanese in the Philippines in 
1943.64 Then, too, and above all, there is Damien de Veuster. The leper priest of 
Molokai in Hawaii, and posthumous protege of Robert Louis Stevenson, he has 
long had an international reputation and was beatified in 1998.65 It cannot be 
known if any of these will ever attain canonization. The list could well grow 
longer before Colin is again seriously considered. His name, though, will 
continue to be honoured in the Church as that of the spiritual mentor of Chanel 
and of the more than 1700 Marists who, since 1836, have been assigned to the 
Pacific missions.66 Meanwhile, within that emerging pantheon Chanel's pre-
eminence remains unchallenged. Amiable but ineffectual, he was an improbable 
figure to have emerged as a hero, but the politics of piety have determined 
otherwise. 

And what became of Musumusu, who precipitated Chanel's rise to glory by 
killing him? He was baptized Maulisio in 1844, and died on 15 January 1846.67 

Fittingly, given his prominent part in the story, he has been incorporated, with 
suitable ambiguity, into the devout symbolism that encrusts it. Futunan tradition 

62 Alban Doyle, The Story of the Marist Brothers in Australia, 1872-1972, Sydney, 1972, 
pp. 147-68, 295-90, 297-310, 277-384, 597-604; Pat Gallagher, The Marist Brothers in New 
Zealand, Fiji and Samoa, 1876-1976, Tuakau, 1976; Keith B. Farrell, Achievement from the Depth: 
a critical historical survey of the life ofMarcellin Champagnat, Sydney, 1984; New Zealand Catholic, 
28 March 1999. 

63 Paul Gardiner, Mary MacKillop: on extraordinary Australian, Sydney, 1994; Nicholas 
Maestrini, Mazzucconi ofWoodlark: priest and martyr. Hong Kong and Detroit, 1983. Kaspar G. 
Vaninara, Laip Stori Bilong Pita ToRot: Pita ToRot i katekis, sios lida, na martir, Kokopo, n.d, and 
Peter ToRot: catechist and martyr (1912-1945), Vunapope, 1993; TheoAerts (ed.), The Martyrs of 
Papua New Guinea: 333 missionary lives lost during World War II, Port Moresby, 1994, 
pp.247-50. 

64 Jessie, Munro, The Story of Suzanne Aubert, Auckland, 1996; Hugh Laracy, 'McHardy, 
Emmet Charles', in DNZB.VoZ. Four, 1921-1940, p.311; Patricia Brooks, With No Regrets: the 
story of Francis Vernon Douglas, Quezon City, 1998. 

65 Gavan Daws, Holy Man: Father Damien of Molokai, Honolulu, 1973, pp.250-51. 
66 This is an approximate figure. It is based on a register held in the Archivio Padri Maristi, 

Rome, covering the period 1836-1959, which lists 740 Society of Mary missionaries and 505 
Marist missionary sisters. The figures for subsequent decades, especially for the 1960s and 1970s, 
are considerable, but can only be estimated. To reach the final estimate about 200 Marist Brothers 
of the Schools are also included. For an account of the 'Marist family', see Craig Larkin, A Certain 
Way: an exploration of Marist spirituality, Rome, 1995. 

67 Servant, Proces Verbal, 3 August 1845, and Bataillon to Colin, December 1847, in Rozier, S. 
Pierre Chanel, pp.152, 189; Mangeret, pp.128-31; Anglêviel, p.103. 

160 



SAINT-MAKING 

has it that Musumusu's bones are buried in the concrete steps of the 1890 chapel, 
to be trodden on by all who enter. But he is also honoured with a memorial 
surmounted by a large white cross. It is at Poi, in front of the basilica where 
Chanel's bones, like an Oceanic equivalent of the remains of St Ambrose of 
Milan, hold the place of honour, and where Father Luka Musumusu, a descendant 
of the repentant assassin and — in a ritual sense — of his victim, occasionally 
says mass.68 

At the end of the second millennium, the Catholic Church is nearing the end 
of its second century in much of Oceania. Its future there may be precarious, as 
were its beginnings, yet it is no longer an exotic plant. It is fertilized — in part 
— by its own local traditions and supported by monuments to those who brought 
it. There are places especially hallowed by association with some of those who 
distinguished themselves in its service. Of these Futuna is the best known. 
Another, and one better patronized by pilgrims, is Kalawao on Molokai, the site 
of Father Damien's labours. Though difficult of access, it attracts about 2000 
visitors annually.69 Another site of pilgrimage is in the making: Totara Point on 
the Hokianga Harbour, where Bishop Pompallier said the first recorded mass in 
New Zealand on 13 January 1838. Encouraged by the success of the Futunans 
in obtaining Chanel's relics, and anxious to reclaim a valued part — albeit of 
colonial provenance — of their own heritage — Maori Catholics of the northern 
district began calling for Pompallier's remains to be brought back from France, 
where he had died in 1871 as if in exile from his adopted home. Their request 
was approved in 1999, his bones were exhumed in October. They are expected 
to arrive in New Zealand in November 2000. They will then be taken around 
the country for veneration, before being deposited in a national shrine to be 
built either at Totara Point, where Pompallier landed after dropping Chanel at 
Futuna70, or at Purakau in north Hokianga.71 In this consecration of the past will 
be a consummation of a tangle of events that enmesh the religious history of the 
south Pacific with that of post-revolutionary France. 
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